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PREFACE 


This edition of James of Viterbo's De regimine Christiano is intended as a 
contribution to the recovety and presentation of texts associated with 
the great controversies of 1296—1303 between Philip IV of France and 
Pope Boniface VIII. It may in that sense be regarded as a companion 
volume to my earlier publications: Three Royalist Tracts, 1296—1302 (Bris- 
tol: Thoemmes Press, 1999), Quaestio de potestate papae (Rex pacificus) 
(Lewiston, Queenston, Lampeter: Edwin Mellen Press, 1999), and Giles 
of Rome’s ‘On Ecclesiastical Power’: a Medieval Theory of World Government 
(New York: Columbia University Press, 2004). 

In preparing an English translation of De regimine Christiano more 
than a decade ago (James of Viterbo on Christian Government, Woodbridge, 
Suffolk: Boydell and Brewer, 1995), I became aware of the shortcom- 
ings of the edition of the Latin text published in 1926 by Henri-Xavier 
Arquilliere. (The earlier publication of the text by G.L. Perugi, tran- 
scribed from a single late manuscript, may be discounted). I have thor- 
oughly re-examined the text with the intention, or at any rate the 
aspiration, of producing a more satisfactory critical edition. My own 
translation was by no means free from deficiencies. Some of these were 
pointed out to me; others I have seen for myself in the afterlight. I have 
made a new and mote literal translation of the text for this edition, and 
the earlier version should now be regarded as superseded. The Intro- 
duction also has been completely re-written and, I hope, improved. 

It goes without saying that I am greatly indebted to the labours of 
Mgr Arquilliére, to whom I certainly mean no disrespect in trying to 
improve on his work. I am grateful also to those who have supplied me 
with photocopies, and for the facilities made available to me by the 
Librarian and staff of Durham University Library. 


R.W. Dyson 
Durham 
Michaelmas Term, 2008 
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INTRODUCTION 


James of Viterbo 


James of Viterbo—lIacobus Viterbiensis—was born in about 1255. His 
family name is Capocci, but, in customary fashion, he is more usually 
known by the name of his native city. What biographical information 
we have is easily summarised.' He entered the Augustinian Order of 
Hermits in or around 1270 and began his studies at the Order’s house at 
Viterbo. In 1275 he went to the University of Paris, where he was a pu- 
pil of his older contemporary and fellow Augustinian Aegidius Ro- 
manus. He took his bachelor's degree in 1288 and his master's in 1293. 
In the latter year he was appointed as Augustinian regent-master at the 
University, to fill the vacancy left by the departure of Aegidius Ro- 
manus in 1292 to become Priot-General of the Order. So far as we can 
judge, James was not the intellectual equal of Aegidius, but he seems to 
have enjoyed much success as a teacher. At Paris he held quodlibetal 
discussions and many quaestiones disputatae, notably XXXII de predicamen- 
tis in divinis, VII de verbo, L de Spiritu Sancto, De animatione caeolorum and De 
angelorum compositione. He was in 1295 directed by the General Chapter of 
Siena to devote himself to the study of scripture. Thereafter he pro- 
duced commentaries on the gospels of St Matthew and St Luke and on 
the epistles of St Paul. These have not survived, and James's extant 
wotks have for the most part been neglected by scholars. He returned 
to Italy in 1300 to assume responsibility for the Augustinian studium gen- 
erale at Naples. It was at the General Chapter at Naples in the same year 
that he had the disagreement with the Prior-General, Augustine of 
Tarano, recorded in Henry of Friemar's De origine et progressu ordinis fra- 
trum eremitarum sancti Augustini? Henry of Friemar congratulates James 
on the restraint that he showed on this occasion, and the quarrel left no 
scar on his reputation. On 3 September, 1302 James became Archbishop of 





1. See B. Cantera, Documenti riguardanti il B. Giacomo da Viterbo (Naples: Accade- 
mia Reale delle Scienze, 1888); P. Glorieux, Répertoire des mditres en théologie de Paris an XIII 
siècle (2nd ed., Paris: Vrin 1981), vol. 2, pp. 309ff; La littérature quodlibétique de 1260 à 1320 
(Le Saulchoir: Kain, 1925), pp. 214ff D. Gutiérrez, “De B. Iacobi Viterbiensis vita, 
operibus et doctrina theologica," Analecta Augustiniana (1939), pp. 13ff; U. Mariani, Enci- 
clopedia Cattolica (Rome: Città del Vaticano, 1949-1954), 6:333ff; P. Stella, Enciclopedia 
Filosofica (Centro di Studi Filosofici Christiani: Venice; Rome, 1957), 2:704f. 

? Ed. R. Arbesmann, Axgustiniana 6 (1956), pp. 37ff. 
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Benevento; three months later (12 December), at the request of King 
Charles IL, he was translated to the Archbishopric of Naples. He spent 
his remaining years in Naples, presiding over the building of that city's 
gothic cathedral of St Januarius. He was a comparatively young man 
when he died in 1307 or 1308, though the cause of his death is not 
known. He was formally beatified by Pope Pius X on 14 June, 1911, 
though he seems to have been known as Beatus for some time before 
that! He is known also by the scholastic honorifics of Doctor gratiosus, 
Doctor inventivus and Doctor sbeculativus. 

His treatise De regimine Christiano is James’s only venture into political 
analysis. It was produced at the height of the crisis that was to bring the 
pontificate of Boniface VIII to its dramatic end, and it is one of the 
most substantial items of the controversial literature generated on the 
papal side by that crisis.2 In the title of his critical edition of it, H.-X. 
Arquilliere describes De regimine Christiano as “le plus ancien traité de 
l'église"? Walter Ullmann, evidently following Mgr Arquilliére, calls it 
"the first systematic exposition of the concept of the Church."^ It is 
hard to see that these statements have much to commend them as de- 
scriptions, and they tend to direct attention away from the significance 
of De regimine Christiano as a contribution to the great contest that was 
effectively to bring to an end the papacy's claim to supremacy in temporals. 
The work may be interesting, if somewhat unremarkable, as an essay in 
ecclesiology; but it is in connection with the ideology of the papacy at 





1. Analecta Augustiniana 4, 8 (1911), p. 154. 

? For a brief description of the controversy see R.W. Dyson (ed.) Giles of 
Rome’s “On Ecclesiastical Power": a Medieval Theory of World Government, Introduction, pp. 
xii-xx. See also Dyson, Normative Theories of Society and Government in Five Medieval 
Thinkers (Lewiston, Queenston, Lampeter: Mellen, 2003), ch. 4. Some of the follow- 
ing authorities are rather old, but may still be regarded as indispensible: T.S.R. Boase, 
Boniface VIII (London: Constable, 1933); J. Coste (ed.), Boniface VIII en procis: Articles 
d'accusation et dépositions des témoins (1303-1311) (Rome: Bretschneider, 1995); G.A.L. 
Digard, Philippe le Bel et le Saint-Siège de 1285-1304, 2 vols. (Paris: Sirey, 1936); H. 
Finke, Aus den Tagen Bonifaz VIII (Münster: Aschendorffschen Buchhandlung, 1902); 
FJ. Pegues, The Lawyers of the Last Capetians (Princeton, NJ: Princeton University 
Press, 1962); J. Rivière, Le Probleme de l'église et de l'état au temps de Philippe le Bel (Lou- 
vain: Spicilegium Sacrum, 1926); R. Scholz, Die Publizistik zur Zeit Philipps des Schönen 
und Bonifaz VIII (Stuttgart: Encke, 1903); J.R. Strayer, “Defence of the Realm and 
Royal Power in France," in Studi in onore di Gino Lugzato (Milan: Giuffré, 1949); The 
Reign of Philip the Fair (Princeton, NJ: Princeton University Press, 1980); C.T. Wood 
(ed.), Philip the Fair and Boniface VIII: State vs. Papacy (New York: Holt, Rhinehart and 
Winston, 1967). 

* H.-X. Arquilliére, Le plus ancien traité de l'église: Jacques de Viterbe, De regimine 
Christiano. 1301-1302 (Paris: Beauchesne, 1926). 

^ Medieval Foundations of Renaissance Humanism (Ithaca, NY: Cornell Univer- 
sity Press, 1977), p. 144. 
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the turn of the thirteenth and fourteenth centuries that its chief impor- 
tance to the historian lies. 


De regimine Christiano 
(i) Date 


Evidence as to the date of De regimine Christiano is at all points too ex- 
iguous to tell us anything precise. It may be summarised as follows. 


1. The treatise begins with a letter of dedication to Boniface VIII, 
clearly composed while the pope was still living. This establishes the 
pope’s death on 11 October, 1303 as an absolute ferminus ad quem. 

2. It seems unlikely that a full-scale controversial treatise would have 
been written before the pope’s quarrel with Philip IV had turned 
into a major confrontation. This point is most clearly fixed by the 
reception that Boniface VIII’s Bull Ausculta fili received in France 
after its promulgation on 5 December, 1301,' and by the subse- 
quent production, probably by Pierre de Flotte, of the inflammatory 
paraphrase of it known as Deu time.” 

3. James of Viterbo was made Archbishop of Benevento on 3 Septem- 
ber, 1302. If we assume that the appointment was made in recogni- 
tion of the loyalty attested by the appearance of De regimine Christiano, 
we then have a ferminus ad quem of September 1302. But this assump- 
tion is by no means irresistible. One might equally well guess that 
James’s sudden and uncharacteristic foray into papal politics was a 
token of its author’s gratitude to the pope for his preferment. James 
was, after all, a teacher and scholar of seniority and distinction, and 
we have no reason to suppose that it was not for his accomplish- 
ments in these fields that he was honoured. His letter of appointment 
as we find it in the Registrum of Boniface VIII seems to suggest that 
the elevation was made in acknowledgement of James’s intellectual 
attainments and other sterling qualities rather than in requital of any 
specific favour or act of fidelity? It may be, of course, that there is no 


' Les registres de Boniface VIII, edd. G.A.L. Digard, M. Faucon, A. Thomas 
and R. Fawtier (Paris: Boccard, 1931), 4424. 

? See P. Dupuy, Histoire du différend d'entre le pape Boniface VIII et Philippe le Bel, 
roi de France (Paris, 1655; repr. Tucson, AZ: University of Arizona Press, 1963), Preuves, 
p. 44. At a few points, De regimine Christiano exhibits certain verbal similarities to Ausculta 
fili. Having once thought otherwise, I now consider these similarities too slight to con- 
tribute anything to the dating of the treatise in relation to the Bull. Probably they indi- 
cate no more than that both are drawing upon a common stock of quotation and 
resonance. 

* Les registres de Boniface VII, 4740. 
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causal connection of any kind between James's appointment as 
Archbishop and his composition of De regimine Christiano. 

4. Four of the six chapters of part 1 of De regimine Christiano are a com- 
mentary on the Nicene Creed's definition of the Church as “one, 
holy, catholic and apostolic.” But these are also the opening words of 
Boniface VIPs celebrated Bull Unam sanctam. On the one hand, if it 
is partly James's intention to offer what is, in effect, an extended 
commentary on Unam sanctam or an elaboration of it, the date of the 
Bull’s promulgation, 18 November, 1302, becomes our /erminus a quo. 
On the other hand, if there is a literary relation between Unam sanctam 
and De regimine Christiano, we have no way of establishing in which 
direction it lies, and there may, indeed, be no such relation at all. 

5. In his dedicatory letter, James refers to himself not as Archbishop 
of Benevento or Naples, but as “Brother James of Viterbo, of the 
Order of Hermits of Saint Augustine, professor in the faculty of 
theology"; then, in the prologue, as “a member of the fraternity of 
doctors of theology in number if not in merit." The closing sen- 
tence of the treatise (which may, however, be a colophon supplied by 
a copyist) describes it as “composed by Brother James of Viterbo of 
the Order of Hermits of Saint Augustine." These descriptions seem 
consistent with a /erminus ad quem of 3 September, 1302. 


In the light of this evidence, such as it is, it seems likely that De regimine 
Christiano was written during the early spring and summer of 1302: some 
little time after the promulgation of Ausculta fili, but somewhat before 
James’s appointment as Archbishop of Benevento. Clearly this is a con- 
jecture, but it seems on the whole a reasonable one. 


(it) Text and Translation 


The following three manuscripts are of critical significance, and form 
the basis of this edition. Palaeographical considerations establish a four- 
teenth-century provenance for all of them; two come probably from the 
first half of the century, and the other from the latter part. 


V = Rome, Biblioteca Vaticana, Lat. 5612. 
P! — Paris, Bibliothéque Nationale, Lat. 4229. 
P? — Paris, Bibliothéque Nationale, Lat. 4046. 


1 Les registres de Boniface VII, 5382. 

2 A description of the appearance and physical characteristics of the manu- 
scripts is given by Arquilliére in the Introduction to his edition (pp. 17ff). See also 
Gutiérrez, as cited in n. 1 on p. xv. 
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All these manuscripts are apparently independent of each other: i.e. 
none is obviously a copy of either of the others. It will be seen from the 
ctitical notes that quite a few doubtful or unsatisfactory readings are 
common to them all.! This fact establishes that each of them is trace- 
able to an ancestor (a) remote by at least one generation from the auto- 
graph (the autograph itself is listed in a catalogue of 1339, but is now 
lost).? Of the three, V is substantially our best witness, though one or 
both of P! and P? sometimes give a more plausible reading. V was 
discovered by H.-X. Arquilliére in the Vatican Library, where it had lain 
unrecognised for many years thanks to a mistaken attribution of it in 
the library catalogue to Aegidius Romanus (this error seems to have 
occurred because the codex in which V is found contains also one of 
the manuscripts of Aegidius Romanus's De ecclesiastica potestate)? P2, 
though certainly not without value, is by a long way the least reliable of 
the three. It is a careless piece of transcription by several hands (young 
and easily-distracted hands, one suspects). It is generally very difficult to 
decipher, and in some places barely legible. It contains many trivial mis- 
takes, a good deal of bizarre orthography, and quite a few instances of 
homoioteleuton. But the differences that it exhibits against P! and V 
seem to be due not to scribal and transcriptional lapses merely, but to 
the influence of some source different from and later than (a). P? is pro- 
bably younger than P! and V by at least a generation. 

Several other manuscripts exist, the oldest of which was transcribed 
by G.L. Perugi in his publication of 1914.4 


Rome, Biblioteca Angelica, cod. 130 (B. 4. 7) [late 15 Century]. 
Rome, Biblioteca Angelica, cod. 367 (D. 1. 13) [17 Century]. 
Rome, Biblioteca Angelica, cod. 347 (D. 8-15) [18 Century]. 
Rome, Biblioteca Casanatense, cod. 3212 [18*^ Century]. 


All the members of this late Roman family, as it may be called, appear 
to be direct or indirect descendants of V. None of them has any inde- 
pendent contribution to make to the text as represented in the three 
fourteenth-century manuscripts. 


1. See, for example, the confusion on p. 30, para. 3. As it stands in the 
manuscripts (and in Arquilliére's edition), the paragraph makes no sense at all, evi- 
dently because of an earlier copyist’s failure to understand the technical point being 
made. Other substantial examples might be given. 

2; Arquillière, Introduction, p. 16. 

* See Arquillière, Introduction, p. 17. 

^ I] De regimine christiano di Giacomo Capocci, Viterbese (Rome: Arti Grafiche 
Universo, 1914). 
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The following stemma depicts the manuscript tradition most eco- 
nomically, though the reality is, of course, likely to have been a good 
deal more intricate: 


Autograph 
| 
(2) 


E 


V P  () 


Pp? 





Late Roman 
family 


The seventeenth-century fragment (Naples, Biblioteca Nationali, cod. 
VII, C. 4) mentioned in passing by Arquilliére! is of no critical value. 

In this edition, variant readings of any substance (i.e. excluding 
otthographical differences and minor slips) are represented in the criti- 
cal notes as fully as is practicable. For the convenience of the reader, all 
other notes and references appear at the foot of the pages of the Eng- 
lish translation. The Vulgate numbering of the Psalms has been re- 
tained, though the names of the books of the Bible are given in their 
familiar English forms (e.g. ‘Chronicles’ rather than ‘Paralipomenon’). 

As to the translation, I have tried to be as literal as is consistent with 
intelligibility, and I have remained as faithful to James’s modus scribendi as 
I could. As is invariably true of documents of this kind, some sentences 
and expressions do not pass directly or comfortably into English. There 
is no exact or entirely satisfactory equivalent for what James means by 
secundum attributionem, secundum ordinem principalem, and so forth, and no 
doubt it will be possible to take issue with my attempts to render certain 
phrases and technical expressions of this kind. I have thought it best to 
avoid paraphrase as far as possible and to let the text, complete with 
technicalities, obscurities and infelicities, speak for itself. Only on a few 
occasions have I incorporated a gloss, in square brackets, to clarify the 
meaning—or what I take to be the meaning—of a sentence. James’s 
frequent etymological points (almost always made with reference to St 
Isidore of Seville) are not translatable at all, and have been dealt with in 





1. Introduction, p. 19 n. 
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each case in the way that seemed best to suit the context. It will not 
be difficult to make the necessary connections with the Latin text on 
the facing page. 


(ui) Literary Character 


De regimine Christiano has been to an extent overshadowed in the minds 
of historians by Aegidius Romanus’s more elaborate and forceful De 
ecclesiastica potestate.! In fact, James's work seems not entirely independ- 
ent of Aegidius’s. There are good reasons for thinking that De ecclesiastica 
potestate was written first, and that James had a copy or draft of it before 
him as he worked. James’s choice, at 2:7 (p. 211), of bridle-making as an 
example of an art ordered to the end of a higher art, and his use of the 
somewhat unusual term frenifactiva, reflects the similar remark of Ae- 
gidius at De ecclesiastica potestate 2:6 (though both authors of course have 
in mind Aristotle, Nzcomachean Ethics 1:1, 10942410). He does not dwell 
on it at length, but James is clearly familiar with the dominium theory 
developed in such detail by Aegidius: that all temporal property is held 
ultimately of the Church and can be confiscated from the sinner at the 
Church’s direction. James’s brief summary of this doctrine at 2:7 (pp. 
225-227) is very reminiscent in its language of Aegidius’s various expo- 
sitions of it. Similar correspondences of language in James’s discussion 
of canon law at 2:8 (pp. 243—245) suggest that this discussion is a close 
compression of Aegidius’s commentary on a number of apparently 
problematical decretals? at De ecclesiastica potestate 3:5-8. But De regimine 
Christiano differs markedly from De ecclesiastica potestate in style. It con- 
tains quite a few pages of abstruse and difficult technical theology, but 
James’s writing is largely free from the repetition and elaboration so 
characteristic of Aegidius, and De regimine Christiano is in general terms 
much more coherent in structure than is De ecclesiastica. potestate. Also, 
James’s work is, as Mgr Arquilliére says, “écrit en un style exempt de 
passion et impersonnel."? No one ignorant of its context would be 


L For a critical edition of the text with an English translation, see Dyson, Giles of 
Rome’s “On Ecclesiastical Power.” There is an earlier edition by R. Scholz (Weimar: Bohlaus, 
1929; repr. Scientia Aalen, 1961). See also G. Boffito and G.U. Oxilia, Un trattato inedito 
di Egidio Colonna (Florence: Successori Seeber, 1908). This work has a useful Introduc- 
tion, but is a rather inaccurate transcription of one unsatisfactory manuscript only. See 
also Dyson, Normative Theories of Society and Government in Five Medieval Thinkers, ch. 4. 

2 X. 2:41:13, Novit (CIC 2:243f); X. 2:2:10, Licet (CIC 2:250£; X. 2:28:7, Si 
duobus (CIC 2:412); X. 3:30:15, Ad baec donationenr, VT, Quamvis sit grave, 31, Dudum adversus 
(CIC 2:561£& 567); X. 4:17:5, Lator, 7, Causam, 13, Per venerabilem (CIC 2:711; 714££); X. 
4:20:53, De prudentia (CIC 2:725f). 

* Introduction, p. 16. 
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able to infer from the text of De regimine Christiano that the treatise was 
produced during an international crisis of the highest significance. 

Apart from scripture and the standard scriptural glosses (clearly taken 
in quite a few cases from St Thomas's Catena aurea), James's chief literary 
authorities are: St Augustine (mainly De civitate Dei); St Bernard of Clair- 
vaux's De consideratione, the Etymologiae and Sententiae of St Isidore of 
Seville; St Thomas Aquinas, and the Pseudo-Dionysius. There are scat- 
tered references to St Ambrose, Aristotle, Boethius, the Pseudo-Cyprianic 
treatise De duodecim abusionibus saeculi, Pseudo-Cyril of Alexandria, Chry- 
sostom, Gregory the Great, Innocent HI, Origen, and Hugh and Richard 
of Saint Victor. There is also a single quotation, borrowed from St Tho- 
mas, from Ps.-Andronicus, De affectibus. James on the whole refrains from 
legal technicalities. There are only a couple of brief citations of civil law, 
and for most of his allusions to canon law he is almost certainly reliant on 
Aegidius Romanus. James resorts occasionally—more than once when he 
plainly has Aegidius in mind—to some such vague phrase as ‘certain pet- 
sons,' but he is usually scrupulous and (with one or two exceptions) accu- 
rate in his attributions. He never mentions St Thomas by name, but, 
unsurprisingly, he is thoroughly familiar with the Summa theologiae and De 
regimine principum, and he often paraphrases St Thomas closely. 

Typically enough of medieval authors, James often quotes sctipture 
and other sources with a disregard for accuracy surprising to the modern 
reader. Some of his quotations are near misses; in other cases, passages 
that are obviously meant to be read as quotations have more the character 
of resonance, paraphrase or even invention. I have abstained from the 
editorial fuss that would have been necessary to note and comment on 
these imprecisions specifically; but they will be easy enough to measure 
against the references given. No doubt such departures are due partly to 
the fact that James is quoting from memory; though now and then he 
introduces a nuance that makes a quotation or reference suit his argument 
more aptly than it otherwise would. He paraphrases scriptural glosses 
more often than not, and on some few occasions he makes reference to a 
gloss that I have not been able to identify. 


(iv) Argument 


James’s general intellectual position has been described as “a Thomistic 
Aristotelianism [adapted] to serve the papal claims to direct power over 
the secular state.”! As a more recent scholar has put it: 





1. E. Lewis, Medieval Political Ideas (London: Routledge, 1954), vol. 1, p. 182. 
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It is in this treatise especially that is caught the authentic hierocratic 
note of this period...In these theories, where society is equated with 
the ecclesia, the autonomy proper to the temporal order is suffocated by 
the primary authority of the spiritual and lost to the demands of an all- 
embracing Christian ministry.! 


De regimine Christiano has two parts. The first and shorter part begins 
with an analysis of the Church as a community in the light of book 1 of 
Aristotle's Poftics. Then comes the commentary on “one, holy, catholic 
and apostolic Church." It is in patt 2 that the pith of James's political 
doctrine is to be found. It is inevitable that a work called forth so di- 
rectly by the press of events should show signs of hasty composition, 
and James's arguments are no doubt more diffuse than they would have 
been had he had time to polish and refine them. Some of his best ar- 
guments come in the final chapter of part 2, which is clearly a compen- 
dium of afterthoughts. But the treatise is on the whole admirably clear, 
and, with some rearrangement in the interests of logical order, easy to 
summatise in a few paragraphs. 

'The Church is the most self-sufficient of all human communities, 
containing everything needful to the bodily and spiritual welfare of 
mankind. (When he speaks of the Church in this way, of course, James 
means the whole community of the faithful, lay and clerical alike, and 
not the Church in a narrow or ‘institutional’ sense.) The various aspects 
of this self-sufficiency can be gathered from the formal desctiption of 
her as one, holy, catholic and apostolic. Being the most self-sufficient of 
communities, the Church is also the most perfect of communities. But 
the most perfect community must be ruled in the most perfect way; and 
the most perfect form of rule, because the most natural, is monarchy. 
The Church, therefore, is a monarchy. She is a kingdom, and her king is 
Christ. Christ is no longer with us in person; but He appointed Peter to 
be His earthly vicar or representative, entrusted with the task of feeding 
His sheep everywhere. Peter and his successors thus rule the Church as 
viceregents on Christ's behalf. The pope is the ruler of the whole Chris- 
tian world in actuality and, potentially, of the world of unbelievers also. 

At 2:1-2, following closely the Christological technicalities of St 
Thomas, James analyses the different aspects of Christ's power and its 
transmission and general distribution to mankind after the Ascension. 
As the second person of the Trinity, Christ is both God and man. 
As God, He has all power. As man, He has all the powers that or- 


Lo J.A. Watt, in J.H. Burns (ed), The Cambridge History of Medieval Political 
Thought, c. 350—c.1450 (Cambridge: Cambridge University Press, 1988), p. 400. 
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dinary men have and every divine power also, with two exceptions: He 
cannot create something from nothing, and He cannot create, as dis- 
tinct from give effect to, a sacrament. Under the aspect of His human- 
ity, He is the instrument or agent of the Godhead, the bridge or 
mediator between man and God the Father. His power as such is a 
potestas ministerii, a ‘ministerial power, ordered to government as distinct 
from creation. It has three dimensions: the power to perform miracles, 
priestly power (the power to perform sacramental acts) and royal power 
(the power to judge). Because Christ alone is hypostatically united with 
the Godhead, and because it is exclusively through His Passion that we 
are redeemed, His ministerial power is a potestas excellentie, a ‘power of 
excellence.’ It is a higher or more excellent kind of ministry than any 
mortal can have, and it cannot be communicated to anyone else in its 
fullness. He has, however, communicated some part of His power to 
men as secondary ministers: as deputies to whom the conduct of His 
primary ot pre-eminent ministry is entrusted in His absence. 

Thus, though no one can have them as excellently or completely as 
Christ does, there are three kinds of power in the present world: the 
power to work miracles, priestly power, and royal power. The power 
to work miracles need be mentioned only in passing. It seems to be dis- 
tributed according to no principle that we can fathom. Sometimes good 
men have it, but many good men do not; it was a good deal commoner 
in the past than it is now; itis not unknown for even the wicked to have 
it, as Christ's own words testify. We come next to priestly power, the 
power to sanctify and to mediate between God and man: that is, to 
pray, to offer sacrifice and to administer the sacraments. Finally, royal 
power is distinctively the power of jurisdiction or judgment: “the prin- 
cipal and especial action of royal power," James says, “is to judge." 

But at this point James departs from what we may call the ‘normal’ 
papalist stratagem. One would expect him now to say that only the clergy 
have priestly power, that kings have royal power, that priestly power is 
superior to royal power, and that kings must therefore submit to priestly, 
and, above all, to papal power. His analysis is, however, rather more 
complex than this, though he is not always entirely consistent in it. 

It is, he says, certainly true that only ordained priests—those who 
have what is technically called the potestas ordinis, the ‘power of order’-— 
can administer the sacraments. More broadly, however, every individual is 
responsible for the spiritual quality of his own life, and hence for offering 





1. 2:4, p. 149. 
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to God the sacrifices of prayer and a contrite heart. In this sense, even 
laymen have a measure of priestly power: every Christian, whether in or- 
ders or not, is called upon to perform certain private kinds of sacrifice.! 
Royal power, on the other hand, is specifically the power to judge; and 
here, James suggests, there is an important distinction to be drawn be- 
tween two kinds or manifestations of royal power: royal power over tem- 
poral things (potestas regia temporalis) and royal power over spiritual things 
(potestas regia spiritualis). Royal power over temporal things is the power 
ordinarily exercised by kings in governing the secular affairs of their king- 
doms. Royal power ovet spiritual things is primarily the power to judge in 
matters of sin. It is the porestas iurisdictionis, the ‘power of jurisdiction,’ that 
the priest exercises when, making use of the keys entrusted to Peter by 
Christ, he judges the penitent and pronounces them worthy or unwor- 
thy of admission to the kingdom of heaven. Royal power, therefore, 
understood as the power (or, as we would mote naturally say, the au- 
thority) to give judgment, is not the exclusive preserve of secular rulers. 
Priests have it also. They are not customarily called kings, mainly be- 
cause it would not be good for them to bear a title that is so much asso- 
ciated with sin: “the name of king seems to imply pride, because of the 
malice of those who have often abused royal power."? But, because they 
have a power of judgment, priests are nonetheless kings in reality. They 
are, one might say, kings in a suitably decorous disguise. 

The two kinds of power that priests have are, strictly speaking, 
distinct. Insofar as it is simply a sanctifying or sacrificial power, 
priestly power is inferior to royal power over spiritual things: inferior 
because lacking the royal dimension of jurisdiction. But the two pow- 
ers—potestas ordinis and potestas iurisdictionis—are usually combined in 
the same person: the priest’s function would be severely restricted if 
he did not have also a power of judgment. Clearly, royal power over 
spiritual things is a type of jurisdiction superior to royal power over 
temporal things. The jurisdiction that clerics have insofar as they are 
judges is superior to that of temporal kings because spiritual things are 
superior in their very nature to temporal ones. James suggests that 
spiritual jurisdiction contains or comprehends temporal jurisdiction in 
the way that wholes contain parts and causes contain effects: “Peter 


!. This and the related idea that all Christians are in a sense kings perhaps 
comes from St Thomas, DRP 1:15: “Et quod est amplius, omnes Christi fideles, in quan- 
tum sunt membra eius, reges et sacerdotes dicuntur." See M. Wilks, The Problem of 
Sovereignty in the Later Middle Ages (Cambridge: Cambridge University Press, 1963), p. 136, 
n. 2; M. Maccarone, Vicarius Christi: Storia del titolo papale (Rome: Lateran, 1952), pp. 213ff. 

2 2:3, p. 141. 
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and each of his successors, in whom fullness of spiritual power re- 
sides, has temporal power pre-existently: not...in the same way that 
the temporal prince has it, but in a higher and worthier and more ex- 
cellent way."! Royal power over temporal things is in this sense imper- 
fect, secondary and dependent. Spiritual judges stand in relation to 
temporal judges in the way that an architect does in relation to stone- 
masons of carpenters, or as a cavalry commander does in relation to 
the bridle-maker. The contribution of each is necessary to the work of 
the other, but their relationship is one of subordination and su- 
perordination. It involves the guidance and supervision of a lower 
agency by a higher. 

As papalist arguments go, James's is thus rather more complex 
than one might have anticipated. It seems that, in developing it, James 
is trying to forestall an objection that we nowadays associate most 
readily with a work written more than twenty years after De regimine 
Christiano: Marsilius of Padua's Defensor pacis? The objection is that 
priestly power, as being in its very nature spiritual, has no application 
to temporal things, and hence no claim to regulate the things of this 
wotld. The jurisdiction of priests is confined to spiritual judgments; 
but spiritual judgments have reference only to the world to come, be- 
cause it is in the next world that the sinner will be punished and the 
good rewatded by God. Priests can teach and admonish with an eye to 
the next world, but they have no authority to intervene in the affairs 
of this one, and no power to inflict, or to require the infliction, of 
temporal penalties. James does not, of course, say that priestly power 
considered as the pofestas ordinis is inferior to the temporal power of 
kings. On the contrary: “Royal power over temporal things...as being 
temporal, is inferior to priestly, which is spiritual, and less worthy."? 
He does, however, say that it is by virtue not of the priestly power of 
order, but of the power of spiritual jurisdiction associated with it, that 
ecclesiastical power is superior to secular kingship with respect to 
secular judgments. 


Lo 277, p. 217. James’s chosen verb, prehabere— Petrus et quilibet eius suc- 
cessot...prehabet potestatem temporalem '"—does not readily lend itself to translation, 
but the idea will be clear enough. 

2 Ed. C.W. Previté-Orton (Cambridge: Cambridge University Press, 1928); 
also by R. Scholz (MGH, Fontes iuris Germanici antiqui; Hanover: Hahn, 1932). There 
is an English translation by A. Gewirth, as Marsilius of Padua: The Defender of Peace, with 
an accompanying volume of commentary: Marsilius of Padua and Medieval Political Philoso- 
phy (New York: Columbia University Press, 1956); also translated by A. Brett, as Marsi/- 
ius of Padua: The Defender of the Peace (Cambridge: Cambridge University Press, 2005). 

3. 2:4, p. 167. 
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But whereas all priests are priests in terms of their potestas ordinis, not 
all are equal with respect to their potestas iurisdictionis. Bishops hold royal 
power over spiritual things in a more perfect—that is, in a more ex- 
tended or comprehensive—form than do less elevated priests, and the 
pope holds it in the most perfect form of all. As head of the ecclesiasti- 
cal hierarchy, the pope is “the king of all spiritual kings."! All authority 
derives from him, and no one in the Church Militant is exempt from his 
jurisdiction. From his decision there is no appeal, because there is no 
one on earth to whom such appeal might be made: 


Though he governs the various individual churches through the media- 
tion of other shepherds, he can nonetheless exercise immediate king- 
ship over any church whatsoever...He is the supreme and one priest to 
whom all the faithful owe obedience as to the Lord Jesus Christ. He is 
the general judge who judges all the faithful of whatever condition, dig- 
nity and station, and who can himself be judged by no one...It is to 
him that the keys of the Church have been most fully delivered by 
Christ, by which he binds and releases, closes and opens, excludes and 
receives, sentences and judges? 


There is, indeed, a sense in which secular princes can play some part in 
the disposition of spiritual things: for example, by nominating suitable 
candidates to benefices (this, of course, is a passing reference to the 
delicate question of lay investiture). But they can enter the spiritual 
sphere to this limited extent only with the permission and under the 
supervision of the spiritual power. The pope, by contrast, can without 
anybody’s permission give judgment in temporal cases as well as spiri- 
tual ones whenever he considers it necessary to the salvation of the 
faithful to do so. James’s argument is essentially that set forth in Inno- 
cent III's Bull Novit of 1204 and elaborated by decretalist commentators 
on it.? What is and is not necessary to the salvation of the faithful can 
be judged only according to criteria of which the pope is the sole inter- 
preter. It follows that, ratione peccati, he may intervene in any temporal 
case whatsoevet, subject to no judgment but his own. Of coutse the 
pope does not and could not always act in his own person. He has un- 
der him ‘other shepherds’ who function as his deputies. But he can 
without consulting anyone else do, or direct any subordinate to do, 
whatever he judges to be in the interests of the faithful. 


1. 2:5, p. 175. 

?  [bid. 

* X. 2:1:13 (CIC 1I:242ff); and see W. Ullmann, Medieval Papalism: The Political 
Theories of the Medieval Canonists (London: Methuen, 1949), ch. 4. See also S.R. Packard, 
Europe and the Church under Innocent II (New York: Russell & Russell, 1968). 
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The fact that, when he thinks fit, the pope may assume supreme 
jurisdiction even over temporal things does not, of course, render the 
seculat prince redundant. Though he has ultimate charge of all the affairs 
of this world, the pope usually chooses to leave temporal matters to the 
intermediate agency of princes, just as God, though He can suspend the 
otder of nature at will, usually governs the world through the agency of 
secondary causes. For one thing, it is in the interests of order and dig- 
nity that there should be a hierarchy of powers in this world, just as 
there is in the universe as a whole: this frequent motif of medieval po- 
litical thought is associated chiefly with the Pseudo-Dionysius.! For an- 
other, it would not be fitting for the pope or other clerics to occupy 
themselves regularly and generally with matters that are base, unworthy 
ot trivial. This is an echo of the view of politics as intrinsically sordid 
and sin-laden that had been given its most forthright expression by 
Gregory VIL? The pope's task is to wield the spiritual sword and to 
leave the material sword to those who are, in the words of 1 Corin- 
thians, 6:4, “least esteemed in the Church.’ But both swords belong to 
the pope. In the language of St Bernard, the spiritual is his to use (ad 
usum), and the material is his to command: literally, it is his to direct by a 
nod (ad nutum). Princes wield the material sword with the pope’s per- 
mission and subject to his control and guidance. Christian princes ate to 
regard themselves as the Church’s servants and auxiliaries, whose task is 
to defend the Church under the direction of the Vicar of Christ. 


L See, e.g., W. Ullmann, Principles of Government and Politics in the Middle Ages 
(London: Methuen, 1966), pp. 46ff. See also T. Finan and V. Twaney (edd.), The Relation- 
ship between Neoplatonism and Christianity (Dublin: Four Courts Press, 1992); D.J. O'Leary, 
Neoplatonism and Christian Thought (New York: State University Press, 1982). See also C. 
Luibheid (trans.), Pseudo-Dionysius: The Complete Works (New York: Paulist Press, 1987). 

? See Dyson, Normative Theories, ch. 2; also F.-X. Arquilliére, L’Augustinisme 
politique (Paris: Vrin, 1934, repr. 1972). 

* The ‘two swords’ rhetoric so common in medieval political debate origi- 
nates with the conversation of Christ with the disciples at Luke 22:38. Its earliest use 
in a political context is, as far as I know, in a treatise of Cardinal Deusdedit, a partisan 
of Gregory VII, called Libellus contra invasores et simonaicos et reliquos scismaticos (ca. 1097; 
ed. E. Sackur, MGH, Libelli de Lite 2 (Hanover: Hahn, 1893), pp. 292-365). The 
priest, the author says in the prologue to this work, uses the sword of the word; the 
king wields the material sword “because he is the Lord's minister"; neither should 
interfere with the other. The first authority to make use of this imagery in the form in 
which it was thereafter to be cited so often was St Bernard of Clairvaux, in his little 
manual of advice called De consideratione written between 1145 and 1153 for Pope 
Eugenius III (edd. J. Leclercq and H.-M. Rochais, Opera Sancti Bernardi (Rome: Edi- 
tiones Cistercienses, 1957-1977), vol. 3). The g/adius materialis, the ‘material sword,’ is 
often also called the gladius sanguinis, the ‘sword of blood,’ thus appropriating the 
Biblical impurity of blood to the contention that the Church may not defile her hands 
with worldly business. 
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james gives considerable attention to the words of Romans 13:1, 
"the powers that be are ordained of God." These words present a 
troublesome and exploitable ambiguity. On one interpretation, they 
mean that royal power is derived from God directly. The time- 
honoured ritual of coronation is no more than a dramatic representa- 
tion of this derivation, and in no sense a bestowal of power in itself.! 
Kings, as being ordained of God, are answerable to Him alone, with- 
out any intervening accountability to ecclesiastical authority.? But 
from the point of view that James wishes to defend, it is vital to rebut 
this standard royalist argument. It is necessary to construe Romans 
13:1 as meaning that kings hold office at the pleasure of the papal 
Church, to whom they are answerable for their conduct. Like Aegidius 
Romanus, James relies to an extent on the oft-repeated dictum of 
Hugh of Saint Victor that the spiritual power must institute the earthly 
power and judge it if it is not good. But there are difficulties. Corona- 
tion ceremonies modelled on the example of Saul’s anointing by Sam- 
uel are certainly intended to show that God gives power to kings 
through the Church. But what about the righteous chieftains of Israel 
who became in effect kings without any spiritual anointing? And what 
about the fact that, to this day, unbelievers are governed by rulers who 
are plainly kings but whose power is not in any sense derived from or 
through the Church? 

In dealing with such difficulties, James avoids the extreme and im- 
plausible view of Aegidius Romanus: that all temporal power is ille- 
gitimate and unjust unless regenerated through spiritual institution. It 
would be captious to deny that non-Christian kings are kings or to say 





1. The Church began at an early stage to avail herself of the dramatic possibili- 
ties of coronation: by far the best-known example is, of course, the coronation of Char- 
lemagne by Pope Leo III in 800, by which was effected the so called sranslatio imperii. See 
also Roger of Hovenden's account of the coronation of Richard I of England in The 
Annals of Roger de Hovenden, Comprising the History of England and of Other Countries from AD 
732 to AD 1201, trans. H. Riley (2 vols, London: H.G. Bohn, 1853; repr. 1968), p. 117. 
Note especially that “They clothed him in the royal robes, first a tunic, then a dalmatic, 
after which the...Archbishop delivered to him the sword of rule, with which to crush evildoers 
against the Church” (italics mine). See also C.A. Bouman, Sacring and Crowning: The Develop- 
ment of the Latin Ritual for the Anointing of Kings and the Cornonation of the Emperor before the 
Eleventh Century (Groningen: J.B. Wolters, 1957). See also W. Ullmann, The Growth of 
Papal Government in the Middle Ages (London: Methuen, 1970), chs 3, 5, 8. 

? For a lively example of this argument, see Henry IV’s angry letter of 
January, 1076 to Gregory VII: Die Briefe Heinrichs IV, in Quellen zur Geschichte Kaiser 
Heinrichs IV, edd. C. Erdmann and F.-J. Schmale (Darmstadt: Wissenschaftliche 
Buchgesellschaft, 1968), pp. 62ff; trans. T.E. Mommsen and K.F. Morrison, Imperial 
Lives and Letters of the Eleventh Century (New York: Columbia University Press, 1962) 
pp. 150f. 
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that their power is somehow contrary to the divine will. All power comes 
from God, in the obvious sense that everything comes from God. Even 
the power of tyrants is ordained of God, to test the righteous and punish 
the wicked. Undeniably there are instances of earthly power that have not 
come into being through the Church. This is so either because, at the 
time of their institution, there was no visible Church, or because the 
holders of such power have acquired it in parts of the earth where the 
Church has no influence. The power of non-Christian rulers is not 
wicked or unjust of itself. Holding more consistently to Aristotle than 
Aegidius Romanus does, James observes that government arises not from 
sin but from the disposition to social life that is part of the nature of 
mankind. Inasmuch as it is natural, it is a good; but, like all merely natural 
things, it is imperfect. As such, the power of unbelieving princes is legiti- 
mate, even if, in circumstances that are unavoidable without scandal, 
Christians are subject to it; but it is legitimate only in an incomplete or 
flawed sense. The Church could in principle remove it from them “be- 
cause of their unbelief*:! because, that is, they lie outside the community 
of grace and to that extent present a potential threat to the salvation of 
the believer. The power of Christian rulers, on the other hand, is both 
natural and fully legitimate. James alludes several times, though without 
attribution, to the dictum of St Thomas that the effect of grace is to per- 
fect nature, not abolish it. The power of the Christian king is natural 
power perfected by grace. It is, in other words, power instituted or vali- 
dated by the Church. But what the Church confers she can also withdraw. 
Just as she can take power away from unbelievers, so can she take it away 
from those believers who use it ill, because they too, though in a different 
way, present a threat to salvation. 


For [the spiritual power] has the task of judging [the temporal] because 
it can and must correct and guide it, punish it, and impose on it a pen- 
alty not only spiritual but temporal by reason of crime and fault, and 
proceed even to its deposition if the character of the fault so requires. 


In this way, James contrives to overcome the ambiguity of Romans 13:1 
without having to say that non-Christian kings are not kings. All power 
is ordained of God, but all power in the full and perfect sense comes 
from Him through the Church. In either case, royal power is removable 
by the spiritual authority of the Church; which is, of course, equivalent 
to saying that it is removable by the spiritual authority of the pope. 


1. 2110, p. 291. 
2 2:8, p. 215. 
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James is, however, aware that a complication is presented to his ar- 
gument by the Donatio or Constitutum Constantini: the Donation of Con- 
stantine. Though they are well known, it will do no harm to outline the 
discreditable circumstances in which this celebrated document made its 
way into history.! 

By the middle of the eighth century, an anomalous condition had 
come to prevail in the kingdom of the Franks. The once vigorous 
Merovingian kings had become useless, if sometimes convenient, or- 
naments. For all practical purposes, royal power was wielded by an offi- 
cial called maior palatii or maior dome: the Mayor of the Palace or 
Household. This fact was illustrated with special clarity in 732, when the 
invading Moors were defeated at the battle of Tours by an army led not 
by the king, Theoderic IV, but by the Mayor of the Palace, Charles Mar- 
tel. In 751 Charles Martel's son Pepin, Mayor of the Palace of King 
Childeric ILL, sent emissaties to Rome to ask the opinion of Pope Zach- 
ary. Should a personage who has a title only and no power be called a 
king? The pope replied in the desired sense: “that it would be better for 
one who had power to be called a king than for one who remained 
without royal power." Furthermore, “he commanded by apostolic au- 
thority that Pepin should be made king. ^ So fortified, Pepin was 
crowned in November, 751 and the last of the Merovingians discreetly 
packed off to a monastery. On 6 January, 754 Pepin was visited and 
solemnly anointed by Pope Stephen II. By way of emphasising his role 
as the Church's special protector, the pope honoured Pepin with the 
title patricius Romanorum. 

All this came about for complex political reasons, chiefly the pa- 
pacy’s need for a military defender in the West against the ambitions of 


1. For the text of the Donation see C. Mirbt (ed), Quellen zur Geschichte des 
Papsttums (Tübingen: Mohr, 1911). The oldest extant manuscript is of eighth-century 
provenance: see S. Williams, “The Oldest Text of the Constitutum Constantini," Traditio 20 
(1964), pp. 448ff. See also C.B. Coleman, Constantine the Great and Christianity (New York: 
Columbia University Press, 1914); W. Ullmann, The Growth of Papal Government in the 
Middle Ages, pp. 74ff; H. Fuhrmann, “Konstantinische Schenkung und Sylvesterlegende 
in neuer Sicht," Deutsches Archiv 15 (1959), pp. 523ff; “Konstantinische Schenkung und 
abendlandisches Kaisertum", Deutsches Archiv 22 (1966) pp. 63ff. 

? See E. Ewig, Die Merowinger und das Frankenreich (Stuttgart: Kohlhammer, 
2001); P.J. Geary, Before France and Germany: the Creation and Transformation of the Merovin- 
gian World (Oxford: Oxford University Press, 1988); K. Scherman, The Birth of France 
(New York: Random House, 1987); I. Wood, The Merovingian Kingdoms (London: Longmans, 
1994). Also L. Halphen, Charlemagne and the Carolingian Empire (Amsterdam and Oxford: 
North-Holland, 1977); J.M. Wallace-Hadrill, The Long-Haired Kings (Toronto: University 
of Toronto Press, 1982). 

3. Annales regni Francorum (ed. F. Kurze; MGH, Scriptores rerum Ger- 
manicarum: Hanover: Hahn, 1895), p. 8. 
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the Lombard king Aistulf. But it is not on the face of it obvious that the 
pope's apostolic authority extends to the summary deposition of one 
king and his supersession by another. A more solid means of validating 
such an act was necessaty, and to this end the Donation of Constantine 
was conjured into existence; it seems likely that Stephen II brought it 
with him when he came to anoint Pepin in 754. Based on an earlier 
document called Legenda sancti Silvestri, the Donation purports to be an 
impetial edict by which the Emperor Constantine, in gratitude for the 
gift of baptism and his miraculous deliverance from leprosy, gave to 
Pope Sylvester I 


our palace...our city of Rome, and all the provinces, places and cities of 
Italy and the regions of the West, leaving them to the authority and 
governance whether of himself or his successors; and...we decree and 
grant that they shall...remain perpetually in the lawful possession of the 
holy Roman Church. 


Constantine had, in short, conferred imperial authority on the pope, 
who therefore may in turn bestow power upon lesser monarchs or re- 
move it from them, as he thinks fit. QED. 

Insofar as it effectively makes the pope the legal successor of the 
caesars, it will be seen readily enough that the Donation has its uses. 
But certainly by the time of Innocent III, as papal power came to be 
defined in terms of the pope's status as Vicar of Christ rather than heir 
of Constantine, the Donation had become something of an embarrass- 
ment. No one knew or apparently supposed it to be spurious (it was not 
exposed as an imposture until the fifteenth century);! nor, even if this 
were not so, could the Church have denounced it without huge scandal 
and collateral damage. But the premiss that the pope owes his temporal 
power to the gift of a seculat prince is exactly the opposite of what such 
papalist authors as Aegidius Romanus and James of Viterbo wish to 
assert. How, then, can the terms of the Donation be accommodated to 
the theory of papal power that it is now desired to advance? 

This problem—one that Aegidius Romanus largely sidesteps*—is 
dealt with by James at some length at 2:10. He flirts briefly with the 
idea, suggested by St Augustine's remarks on justice, that Constantine 
could not have given the empire to Sylvester after all. It was not his to 


i By Nicholas of Cusa and Lorenzo Valla. For the latter's analysis of the 
Donation, see C.B. Coleman, The Treatise of Lorenzo Valla on the Donation of Constantine: 
Text and Translation into English (New Haven, CT: Yale University Press, 1922; repr. 
1971). 

? See De ecclesiastica potestate 3:11 (ed. Dyson, p. 381). 
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give because, having acquired it as a pagan, he never held it de iure: there 
is no justice save in that kingdom whose founder and ruler is Christ. 
This suggestion is not without promise; nor, however, is it without dis- 
advantages, because to develop it would require a retreat from the posi- 
tion that the power of non-Christians has a legitimacy of its own. James 
does not rely on it, but passes to a different view. When Constantine 
granted imperial authority to the pope, he only confirmed or pro- 
claimed through the medium of human law what the pope possesses 
anyway under divine law; he demonstrated his own deference and sub- 
mission to the pope; and he conferred upon the papacy the power to do 
in fact what it could in any case do as of tight. At most, Constantine 
added power to the pope's authority. He did not give the pope anything 
de iure because, de iure, the pope already had everything. 

This attempt to make the Donation of Constantine bear a construc- 
tion other than the obvious one is not a conspicuous success.! There is 
no justification for assuming it to be merely a cynical re-writing of his- 
tory by James and the various thirteenth-century commentators who say 
much the same thing. It may be a sincere effort by believers in an ad- 
vanced theory of papal monarchy to make such sense of the evidence as 
can be made. But it has to be admitted that the account of Constan- 
tine's intentions that James favours does not look convincing when 
measured against the emperot’s supposed actual words. Indeed, one 
cannot entirely escape the impression that he himself is conscious of 
being on poor ground. In particular, his analysis at 2:10 (pp. 313ff) of 
Augustine's dictum that kingdoms without justice are only great bands 
of robbers is a rather uncomfortable attempt to reconcile an old- 
fashioned 'political Augustinianism' with the Aristotelian conception of 
government as a natural good. This, however, is one of only a few 
points in the treatise taken as a whole where James's argument falters 
through lack of conviction or coherence. 


* * x * * 


Having regard to the circumstances of haste and crisis in which it was 
produced, it is fair to say that De regimine Christiano is a work of subtlety 
and sophistication. It is perhaps too much to call it *one of the most 
impressive writings of the Middle Ages,”? but it is interesting to wonder 
what James might have made of his material had he been able to devote 


1. James's interpretation is not original, however. For some account of its 


career in canonist thought, see Ullmann, Medieval Papalism, pp. 107ff. 
2 E. Lewis, Medieval Political Ideas, vol. 1, p. 182. 
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more time to composition and revision. In terms of its scope and force 
and immediate impact, the treatise is likely to be found superficially less 
imposing than Aegidius Romanus’ De ecclesiastica potestate. At a less su- 
perficial level, however, De regimine Christiano is in some respects more 
telling and more skilful in its execution than its more celebrated com- 
panion. James habitually prefers what he calls “a middle way...that 
seems more reasonable."! By this more reasonable and inoffensive way, 
he contrives, with gentle logical steps, to formulate a theory of papal 
monarchy that is every bit as imposing and ambitious as that of Ae- 
gidius, while being systematically less arrant and provocative. James of 
Viterbo's work has the curious and beguiling property of arriving at 
extreme conclusions by comparatively moderate means. 





Lo 2:77, p. 211. 
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ON CHRISTIAN GOVERNMENT 


EPISTOLA AVCTORIS AD DOMINVM 
BONIFATIVM PAPAM VIII! 


Sanctissimo in Christo patri ac reuerentissimo domino Bonifatio, 
diuina prouidentia sacrosancte ac uniuersalis ecclesie pontifici summo, 
frater Iacobus de Viterbio, ordinis eremitarum sancti Augustini, the- 
ologie? facultatis professot, licet inutilis, cum summa deuotione, obe- 
dientia et reuerentia deuota pedum oscula beatorum. 

Opusculum subditum de regimine Christiano quod aggredi me in- 
duxit filialis deuotio ad sacrosanctam matrem ecclesiam atque sedem 
apostolicam, cui, pastorum et regum terre sacer princeps, disponente 
Altissimo, presidetis, consideraui nulli esse dignius offerendum quam 
uestte sancte paternitati, que ad libertatem ecclesie? regiminis et exalta- 
tionem catholice ueritatis prudenter et flagranter inuigilat; ut^ auctori- 
tatis plenitudine et preclari iudicii rectitudine concessis ipsi desuper, si 
quid in eo si acceptabile, summo auctori Deo attribuens,? dignanter 
approbet; si quid autem in eo insufficiens aut reprehensibile’ fuerit, 
imperfectioni mee pie indulgens, benigniter suppleat et emendet. 


INCIPIT OPVSCVLVM DE REGIMINE CHRISTIANO, 
CONTINENS TRACTATVS DVOS$ 


PROLOGVS OPERIS, IN QVO MATERIA SIVE INTENTIO 
ET CAVSA SVSCEPTI OPERIS ASSIGNATVR 


“Gloriam regni tui dicent et potentiam tuam loquentur, ut notam faci- 
ant filiis hominum potentiam tuam et gloriam magnificentie regni tui.” 
Psalmus. 


Sacre fidei confessio circa duo principaliter consistit: uidelicet, circa 
Christum regem et caput, et circa ecclesiam, eius regnum et corpus. Hinc 
est quod 2? catholicis tractatoribus materia totius sacre scripture, cuius!? 
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THE AUTHOR'S EPISTLE TO THE LORD 
POPE BONIFACE VIII 


To the lord Boniface, most holy and most reverend father in Christ, 
by divine providence Supreme Pontiff of the sacred and universal 
Church: Brother James of Viterbo, of the Order of Hermits of Saint 
Augustine, professor in the faculty of theology, though unworthy, 
kisses his blessed feet with all devotion, obedience and reverence. 

Filial devotion to Holy Mother Church and to the Apostolic See 
ovet which you, consecrated prince of the shepherds and kings of the 
earth, preside by the disposition of the Most High, has led me to under- 
take the following short work on Christian government. I have consid- 
ered it worthy to be offered to no one more than the Holy Father who 
watches over the liberty of the Church and the exaltation of catholic 
truth with prudence and ardour. If anything in it should be acceptable, 
may he, by the fullness of the authority and the righteousness of the no- 
ble judgment conferred upon him from on high, graciously give approval, 
attributing it to God, the supreme author. If there should be anything in 
it insufficient or worthy of blame, let him generously complete and 
amend it, with kindly indulgence to my imperfection. 


HERE BEGINS A SHORT WORK ON CHRISTIAN 
GOVERNMENT, CONTAINING TWO BOOKS 


THE PROLOGUE OF THE WORK, IN WHICH IS ASSIGNED 
THE MATTER OR INTENTION OF THE WORK AND THE CAUSE IN 
WHICH IT HAS BEEN UNDERTAKEN 


“They shall speak of the glory of Thy Kingdom and tell of Thy power, 
so that Thy power and the glory of the majesty of Thy kingdom may 
be made known to the sons of men.”! 

The confession of holy faith consists principally in two things: namely, 
in Christ the king and head, and in the Church, His kingdom and body. 
Hence it is that the subject-matter of the whole of sacred scripture, the 


L Psalm 145:11—13. 
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principium est fides, ponitur Christus integer: scilicet, caput et mem- 
bra. Hec autem duo, etsi quilibet uere fidelis recte confiteri debeat ad 
salutem propriam, tamen doctores ecclesie debent ista eloqui etiam! ad 
instructionem salutiferam aliorum. Sane, cum sint plurima de Christo 
et de? ecclesia credenda ueraciter et dicenda, non semper omnia trac- 
tanda ecclesiastici doctores assumunt; sed, certis ex causis, de ali- 
quibus seorsum disserere ac tractare suscipiunt. Non autem absque 
rationabili? causa, hoc tempore, conuenit doctoribus sacre scripture 
loqui specialiter de regni? ecclesiastici gloria et de potestate® Christi 
regis, quam et suo uicatio, Petro scilicet, et, in ipso, eius cuilibet suc- 
cessori, Christus ipse communicando tradidit et reliquit. Nam, teste 
Ysidoro, quando apparuerit” dissentio aliqua,’ tunc manifestanda est 
clarius uetitatis assertio. 

Horum autem elucidacionem per doctores ecclesie fiendam psalm- 
ista preuidens, atque ad Christum et consequenter ad eius uicatium set- 
monem dirigens, ait? “Gloriam regni tui,” Christiane scilicet multitudinis 
et ecclesiastice communitatis, dicent" opportuno tempore doctores 
quos in ecclesia esse uoluisti. “Et potentiam tuam," qua presidens,!? 
dominaris et regnas, loquentur ipsi doctores, aliis uidelicet declarando et 
contradictoribus!! resistendo, “ut sic potentiam tuam et gloriam mag- 
nificentie regni tui notam faciant filiis hominum" illis utique de quibus!? 
psalmista ait, “Diminute sunt ueritates a filiis hominum"; quos et alibi 
arguit, dicens: “Filii hominum, usquequo graui corde? Vtquid diligitis 
uanitatem et queritis mendacium?" Ab illis quippe diminuitur ueritas; 
diligitur uanitas et queritur falsitas a quotum uaniloquio; sancte sedis 
apostolice, cui Christi uicarius presidet ad regimen uniuersalis eccle- 
sie, obscuratur gloria; deprimitur excellentia et minoratur potentia. 
Quamuis autem et ecclesie gloriam et Christi potentiam luminaria 
mundi, sancti scilicet legis diuine priores doctores, non tacuerunt,? sed 


ueris assertionibus patefecerunt,!^ tamen etiam huius temporis doctores, 
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first principle of which is faith, is proposed by catholic commentators 
to be Christ entire: that is, head and members.’ But while every true 
believer must rightly confess these two things for his own salvation, the 
teachers of the Church must also preach them for the salutary instruction 
of others. Because there are many things concerning Christ and the 
Church that must be truly believed and spoken, ecclesiastical teachers 
do not, of course, suppose that they ate all to be treated always. Rather, 
they undertake to expound and treat of some matters specifically, for 
certain reasons. And, not without reasonable cause, it is suitable at this 
time for those who teach sacred doctrine to speak especially of the glory 
of the ecclesiastical kingdom and the power of Christ the king, which 
Christ Himself has also delivered and bequeathed by communicating it 
to His vicar: that is, to Peter and, in him, to each of his successors. For, 
as Isidore attests, when any dissension appears, then must the assertion 
of the truth be made more clearly manifest. 

Foteseeing the elucidation of these things that would be accom- 
plished by the teachers of the Church, and directing his discourse to 
Christ and hence to His vicar, the psalmist says that, at the proper time, 
the teachers whom He has willed to be in the Church “shall speak of 
the glory of Thy kingdom," that is, of the Christian multitude and the 
ecclesiastical community. And those teachers shall “tell of Thy power,” 
by which, in presiding over it, He governs and rules: that is, by declaring 
it to others and resisting those who speak against it, “so that Thy power 
and the glory of the majesty of Thy kingdom may be made known to 
the sons of men,” and especially to those of whom the psalmist says, 
“for truths fail from among the children of men"; to whom he again 
adverts in another place, saying: “Children of men, how long will you be 
dull of heart? How long will you love vanity and seek after falsehood?’ 
For the truth indeed fails among these; vanity is loved and falsehood 
sought after by their idle speech; the glory of the holy Apostolic See 
over which the Vicar of Christ presides for the governance of the 
Church Universal is hidden; its excellence is oppressed and its power 
diminished. And although the luminaries of this world—that is, the 
saints who first taught the divine law—have not neglected the glory of 
the Church and the power of Christ, but have brought these things into 
the light by their assertions of the truth, the teachers of our own time, 


1. 


Lat. 12004). 
Sentent. 1:16:5 (PL 83:572). 
* Psalm 11:2. 
Psalm 4:3. 
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quamuis longe! ab illorum perfectione distantes, eadem tacere non de- 
bent: presertim propter eos qui testium ueritatis dicta ue? non plene 
capiunt uel minus recte intelligunt? uel, inordinata uoluntate, inuertere 
et ad sensum suum trahere satagunt. 

Nec est superuacuum hoc a pluribus fieri; nam ut egregius doctor 
Augustinus ait i? libro De Trinitate: “Vtile est plures libros a pluribus 
fieri, diuerso stilo non diuersa fide, etiam de questionibus eisdem, ut 
ad plurimos res ipsa perueniat, ad alios sic, ad alios autem^ sic.” Ego 
itaque, doctorum theologorum consortio aggregatus numero etsi non 
metito, utpote scientia et sermone modicum peritus, auxilio et gracie 
illius? innitens qui est sermonis et sapientie tributor, aliqua pauca et ex 
patte loqui suscepi cum timore et modestia de predictis, ex ueridicis® 
scripture" fontibus deriuata et in unius compendiosi opusculi seric? 
adunata. In quo prius agitur de regni ecclesiastici gloria, posterius au- 
tem de Christi? regis et uicatii eius potentia, ut, iuxta modum humano 
intellectui connaturalem, a membris ad caput et ab inferiori ad su- 


petius fiat ordinate processus. 


PRIMA PARS: 
DE REGNI ECCLESIASTICI GLORIA 


CAPITVLVM I: QVOD ECCLESIA CONVENIENTER ET PROPRIE 
REGNVM DICITVR, ET QVARE ET QVOMODO!? 


Primum igitur considerandum est quod ecclesia rectissime, uerissime et 
conuenientissime regnum dicitur." Nam ecclesia communitas quedam 
est, cum"? sit congregatio uel adunatio uel conuocatio multorum fidelium. 
Communitas autem hominum, licet sit multiplex, tamen in tres gradus 
principaliter distinguitur, ut beatus Augustinus insinuat libro xix» De ciui- 
tate Dei: scilicet, in domum, ciuitatem et regnum. Sunt enim tria hec 
nomina communitatem hominum designantia. Nam, licet domus dicatur 
aliquando locus habitationis unius familie, sicut urbs totius populi et 
otbis totius generis humani, ut Ysidorus dicit xv? libro Etymologiarum, 
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however far removed from the perfection of their forebears, must them- 
selves not neglect the same teaching: especially for the sake of those 
who do not fully grasp the wotds of those who have borne witness to 
the truth, or who understand them less correctly, or who, disordered in 
will, endeavour to pervert them and wrench them from their sense. 

Nor is it idle that this should be done by many; for as the great 
teacher Augustine says at De Trinitate 1: “It is to advantage that many 
books, differing in style but not differing in faith, should be written 
even on the same questions by many authors, so that the subject- 
matter may teach many persons, some in this way and some in that."! 
I also, then, being a member of the fraternity of doctors of theology in 
number if not in merit—for I have little wisdom and skill in speech— 
leaning upon His help and grace Who is the giver of speech and wis- 
dom, have with apprehension and modesty undertaken some few and 
partial remarks concerning the matters just described, derived from 
the truth-bearing founts of scripture and assembled in orderly fashion 
in one convenient short work. In it, the glory of the ecclesiastical 
kingdom will be discussed first, and then the power of Christ the king 
and of His vicar, so that an orderly progression may be made from 
members to head and from lower to higher, according to the manner 
natural to the human intellect. 


PART ONE: 
ON THE GLORY OF THE ECCLESIASTICAL KINGDOM 


CHAPTER 1: THAT THE CHURCH IS APTLY AND PROPERLY CALLED A 
KINGDOM; AND WHY AND IN WHAT WAY 


First, then, we must consider that the Church is most rightly, truly and 
aptly called a kingdom. Now the Church is a kind of community, be- 
cause she is a congregation or association or convocation of many be- 
lievers. For the community of men, though it may take many forms, is 
nonetheless chiefly divided into three kinds, as the blessed Augustine 
suggests at De ciuitate Dei 19: that is, into the household, the city and the 
kingdom.? These three names designate communities of men; for al- 
though the word ‘house’ may sometimes designate the dwelling-place of 
one family, just as ‘town’ may designate that of a whole population and 
‘the world’ that of the entire human race, as Isidore says at Etymologiae 


Lo De Trin. 1:3:5 (CC 50:33). 
2 De civ. Dei 19:7;13 (CC 48:671;679). 
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tamen, ut idem ait libro ix?, ipsa tota familia domus uocatur, que a duo- 
bus incipit: scilicet uiro et uxore, sed! comprehendit etiam? filios et se- 
ruos. Similiter et ciuitas, licet interdum dicatur ipse locus habitationis 
multorum hominum, tamen proprie ipsa hominum multitudo ciuitas 
uocatut. Vnde Ysidorus xv? libro Etymologiarum dicit quod ciuitas est 
hominum multitudo societatis uinculo adunata; et subdit quod ciuitas 
non saxa sed habitatores uocantur. Et beatus Augustinus, i? libro De 
ciuitate Dei, ait quod ciuitas est concors hominum multitudo; et beatus 
Gregorius xvi? libro Moralium dicit quod ciuitates a conuiuentibus 
populis appellantur. Sic? et regnum, licet quandoque*^ dicatur ipsum ter- 
restre spacium et multarum urbium collectio, tamen proprie adunatio 
plurium populorum et gentium regnum dicitur, sic denominatum ab eo 
qui multitudini preest: scilicet a rege. Quia, ut dicit Ysidorus ix? libro 
Etymologiarum, regnum a regibus est dictum. 

Est igitur? in hominibus triplex communitas predicta: scilicet, 
domus, ciuitatis et regni. Si que autem alie harum? intermedie ponende 
uideantur, ut est communitas uici aut ruris aut alia quelibet, ad predic- 
tas reducende sunt. Vnde Ysidorus dicit xv? libro Etymologiarum 
quod tres sunt societates: scilicet, familiarium, urbium et gentium. 

Harum autem communitatum seu societatum institutio ex ipsa 
hominum naturali inclinatione processit, ut Philosophus ostendit 
primo Politicorum. Homo enim naturaliter est animal sociale et in 
multitudine uiuens; quia? ex naturali necessitate prouenit, eo quod 
unus homo non potest sufficienter uiuere per seipsum, sed indiget ab 
alio adiuuari. Vnde et sermo datus est homini, per quem alii? homini 
suum conceptum exprimere possit ac per hoc utilius aliis commu- 
nicare et conuiuere. Quia igitur naturale est homini uiuere in societate, 
ideo naturalis inclinatio inest hominibus ad communitates predictas; 


ordine tamen quodam, quia primo ad domum, deinde ad ciuitatem, 
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15,! nonetheless, as the same author says in book 9, it is the whole 
family itself, which originates with two people, namely a man and his 
wife, but includes also children and servants, that is called a ‘house- 
hold.’ So too, though from time to time ‘city’ may be used to mean the 
dwelling-place of many men, it is nonetheless the multitude of men it- 
self that is properly called a city. Hence Isidore, at E/yuo/ogiae 15, says 
that a city is a multitude of men united by the bond of society; and he 
adds that it is not the stones that are called a city, but the inhabitants. 
Also, the blessed Augustine, at De civitate Dei 1, says that a city is a con- 
cordant multitude of men.? And the blessed Gregory, at Moralia 16, says 
that cities are so called from the fact that peoples dwell together in 
them.* Again, though an area of territory and a collection of many towns 
may sometimes be called a kingdom, a kingdom properly so called is 
nonetheless an association of peoples and races, so named from the 
one who governs the multitude: that is, from the king; for, as Isidore 
says at Efymologiae 9, the word ‘kingdom’ is derived from ‘kings.’> 

There exist among men, therefore, the three kinds of community 
just named: that is, the household, the city and the kingdom. If it 
should seem that there are other, intermediate, forms of these—for 
example, a village community or a country estate or something of the 
kind—these are to be reduced to the foregoing types. Hence Isidore 
says at Efymwologiae 15 that societies are of three kinds: namely, families, 
towns and nations.° 

The establishment of these communities or societies has come 
about through the natural inclination of mankind itself, as the Phi- 
losopher proves at PoZfics 1.7 For man is by nature a social animal, and 
lives in multitudes, because this arises from natural necessity inasmuch 
as one man cannot live adequately by himself, but needs to be helped 
by another. Hence also man has the gift of speech, through which he 
can explain his thoughts to another man and, by this means, commu- 
nicate and live together more advantageously with others. Thus, be- 
cause it is natural for men to live in society, there is therefore a natural 
inclination in men towards the communities named above: in a certain 
otder, however; because the household comes first, then the city, then 
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consequenter ad regnum. 

Hec autem tres communitates uel societates sic se habent ad 
inuicem quod una excedit aliam et multitudine et perfectione. Multitu- 
dine quidem, quia ciuitas plures homines comprehendit quam domus, 
et regnum plures quam ciuitas. Ex quo sequitur quod etiam! locorum 
amplitudine una excedit aliam, eo quod maiori spacie terre indigent 
plures quam pauci: tum ad usum habitationis; tum ad cultum propter 
necessitatem nutrimenti; tum propter alia que ex tetra sumuntur hu- 
mane vite accommoda; tum propter pastum animalium que homi- 
num uite deseruiunt? Ex hoc autem, quod una excedit aliam 
multitudine, consequens? est quod et perfectione una excedit aliam.^ Illa 
enim? communitas est perfectior que plures homines comprehendit. 
Vnde ciuitas est perfectior domo et regnum ciuitate, nam illa communi- 
tas est perfectior que ad maius bonum ordinatur. Bonum autem tanto 
maius quanto communius. Vnde, quia in ciuitate intenditur bonum 
plurium quam in domo, et in regno bonum plurium quam in ciuitate, 
ideo ciuitas domo perfectior est, et regnum perfectius ciuitate. 

Adhuc," bonum quod intenditur in communitate qualibet est suffi- 
cientia uite huius, cuius boni gratia est omnis communitas institua, eo 
quod unus sibi ipsi ad uiuendum commode per se non sufficit sine 
alterius hominis? auxilio; propter quod Ecclesiastes iv? dicitur: *Melius 
est duos esse quam unum; habent enim emolumentum societatis mu- 
tue." Quanto autem plures sunt sibi? inuicem sociati, magis possunt 
sibi ad uitam sufficere per mutuum adiutorium; ideo uite sufficientia 
magis reperitur in ciuitate quam in domo, et in regno magis quam in 
ciuitate. Est igitur!? ciuitas domo perfectior, et regnum ciuitate; et quia 
quod est perfectione prius est posterius generatione et tempore, ideo 
communitas domus prior est generatione et tempore!! quam commu- 
nitas ciuitatis, et hec prior communitate regni. 

Harum etiam communitarum, illa que imperfectior est pars est 
perfectioris et continetur ab illa, ut domus est pars ciuitatis et ciuitas 


est pars regni. Et quia bonum partis est propter bonum totius, ideo 
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follows the kingdom. 

These three communities or societies stand towards one another in 
such a way that one exceeds another both in multitude and in perfec- 
tion. In multitude, indeed, because the city contains more men than the 
household, and the kingdom more than the city. From this it follows 
that one exceeds another also in the extent of its territory, for many 
people need a greater area of land than do few: to dwell on, and for the 
cultivation of necessaty food, and for the other things advantageous to 
human life that are extracted from the ground, and for the pasturing of 
the animals that serve the life of mankind. And from this fact, that one 
exceeds another in multitude, it follows also that one exceeds another in 
perfection; for that community is more perfect which contains more 
men. Hence the city is more perfect than the household and the king- 
dom than the city; for that community is more perfect which is ordered 
to the greater good, and a good is greater in proportion as it is more 
common. Thus, because the good of more people is sought in a city 
than in a household, and in a kingdom the good of more than in a city, 
the city is therefore more perfect than the household and the kingdom 
more perfect than the city. 

Moreovet, the good that is sought in each community is a sufficient 
provision for this life. Every community is instituted for the sake of this 
good, because one man cannot by himself provide himself with a com- 
modious way of life without the help of other men. Thus it is said at 
Ecclesiastes 4: “It is better that two should be together than one, for 
they have a good reward for their labour."! For the greater the extent to 
which many men are united with one another, the more able are they to 
provide for themselves the means of life by mutual aid. Hence a suffi- 
ciency of life is more easily found in a city than in a household, and in a 
kingdom than in a city. The city is therefore more perfect than the 
household, and the kingdom than the city. And because that which is 
prior in perfection is posterior in generation and time, the community 
of the household is therefore prior in generation and time to the com- 
munity of the city, and the latter is prior to the community of the king- 
dom.? 

Of these communities, that which is more imperfect is a part of 
the more perfect and is contained by it, so that the household is a part 
of the city and the city is a part of the kingdom. And because the 
good of a part exists for the sake of the good of the whole, the more 
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imperfectior ordinatur ad perfectiorem sicut ad finem. Vnde dicit beatus! 
Augustinus xix? libro? De ciuitate Dei: “Quia domus initium siue par- 
ticula debet esse ciuitatis, omne autem initium ad aliquem sui generis 
finem et omnis pars ad uniuersi cuius est pars integritatem refertur, 
satis apparet conueniens? esse ut ad pacem ciuicam pax domestica ref- 
eratur."^ Et quia illa que sunt ad finem mensuram recipiunt a fine, 
ideo concludit ulterius beatus Augustinus, dicens:> “Ita fit ut ex lege 
ciuitatis precepta sumere patrem familias oporteat, quibus domum 
suam sic regat ut sit paci accommodata ciuitatis." 

Propter hunc autem ordinem harum communitatum, una quando- 
que alterius nomen assumit, cum adiunctione denotante defectum uel 
excessum; ut puta, quia domus est quedam parua ciuitas et ciuitas 
quedam magna domus, sic et regnum est quedam" magna ciuitas et ciui- 
tas? quoddam paruum regnum. Vnde et antiquitus singule ciuitates 
reges habebant, a quibus regna dicta sunt. Nec mirum quia etiam ipse 
unus homo, qui est elementum ciuitatis sicut una littera sermonis, ut 
Augustinus dicit iu? libro De ciuitate Dei, dicitur minor mundus, ipse 
quoque mundus dicitur quedam magna domus. 

De hac autem triplici communitate certius et plenius determinare 
ad alium locum pertinet. Hec uero pauca que premissa sunt breuiter 
propter ecclesiasticam communitatem, de qua nunc est intentio, in- 
ducta? sunt; eo quod ecclesia quandoque!? domus, quandoque!! ciui- 
tas, quandoque? regnum nominatur, licet non sit communitas nature 
sed gratie, ut ipsum nomen insinuat. Dicitur enim ecclesia, id est, 
conuocatio, Deo ipsam uocante et congregante per gratiam. 

Quod autem predictis nominibus communitatum nominetur ecclesia 
patere potest scripture testimonio. Quod enim dicatur domus patet in 
psalmo ubi de ipsa dicitur: “Domine dilexi decorem domus tue"; et 
iterum: “Qui habitare facit unius moris in domo”; et postea, prima [ad] 


"Timotheum: “ut scias quomodo oportet te in domo Dei conuersari, que 
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imperfect is therefore ordered to the more perfect as to an end. Hence 
the blessed Augustine, at De civitate Dei 19, says: “Since the household 
ought to be the beginning or an element of the city, and every begin- 
ning has reference to some end of its own kind, and every part to the 
whole of which it is a part, it follows clearly enough that domestic 
peace has reference to civic peace.” And because those things that are 
ordered to an end receive their measure from that end, the blessed 
Augustine therefore draws a further conclusion, saying: “And so it is 
that the head of a household ought to detive his precepts from the 
law of the city, and govern his household in such a way as to bring it 
into accord with the city's peace.” 

Because of the way in which these communities ate ordered, one 
may sometimes take the name of another, with a qualification denoting 
defect or excess. For example, the household is a kind of small city, and 
a city a kind of large household. So too, a kingdom is a kind of large 
city, and a city a kind of small kingdom. Hence in ancient times single 
cities had kings, by reason of which they were called kingdoms. Nor is 
it strange that even a single man, who is an element of the city just as 
a letter is of a text, as Augustine says in De civitate Dei 4, is called a lit- 
tle world, and the world itself is called a kind of great household? 

But a more exact and full discussion of these three kinds of com- 
munity belongs to another place. The few remarks briefly set forth 
above have been made for the sake of the ecclesiastical community, of 
which we now intend to treat; for sometimes the Church is called a 
household, sometimes a city, and sometimes a kingdom. She is not a 
community of nature, however, but of grace, as her name itself sug- 
gests; for she is called ecclesia, that is, ‘called together, having been 
called and brought together by God through grace? 

That the Church may be called by the names of the communities 
given above can be shown from the testimony of scripture. That she 
may be called a household is clear in the psalm where it is said of 
her: “I have loved, O Lord, the beauty of Thy house."^ And again, 
“He maketh men of one manner to dwell in a house."5 And then in 1 
Timothy: “That thou mayest know how thou oughtest to behave thy- 
self in the house of God, which is the Church of the living God.” 
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est ecclesia Dei uiui." Quod autem dicatur ciuitas patet in psalmo ubi de 
ecclesia dicitur: “Gloriosa dicta sunt de te, ciuitas Dei.” Huius autem 
ciuitatis ciues sunt singuli fideles. Hec est ciuitas posita super! mon- 
tem, id est super Christum uel super magna iustitiam. 

Quod autem ecclesia regnum dicatur patet per Apostolum prima 
ad Corinthios xu?, ubi, loquens de Christo, ait? “Deinde finis cum 
tradiderit regnum Deo? et Patri"; super quo uerbo dicit glossa: “Fide- 
les quippe eius, quos redimit sanguine suo, dicti sunt hic regnum eius, 
cuius regnum est etiam omnis creatura." Sed aliter dicitur regnum 
Christi omnis creatura et aliter ecclesia. Regnum enim Christi dicitur 
omnis creatura secundum potestatem diuinitatis; ecclesia uero dicitur 
regnum Christi secundum proprietatem fidei que de illo est et per 
quam regnat in ipsis fidelibus. 

Et licet hiis tribus nominibus communitatem designantibus recte 
nominetur ecclesia, magis tamen proprie regnum uocatur, [tum] quia* 
ecclesia magnam multitudinem comprehendit, ex diuersis populis et 
nationibus collectam, et toto orbe terrarum diffusam et delatatam; tum 
quia in? ecclesiastica communitate omnia que® hominum saluti et spiri- 
tuali uite sufficiunt reperiuntur; tum quia propter omnium hominum 
commune bonum instituta est; tum quia, ad instar regni, intra se? con- 
tinet congregationes plurimas ad inuicem ordinatas ac se excedentes, 
ut prouincias, dioceses, parochias et collegia. 

Hoc autem ecclesiasticum regnum dicitur regnum Christi quia ipse 
huius regni est institutor et rector, et quia ipsum suo sanguine acquisiuit. 
Dicitur autem regnum Christi et in quantum Deus et in quantum homo. 
Unde Apostolus [ad] Ephesios u°, de peccatore loquens? ait quod “non 
habet hereditatem in regno Christi et Dei"; id est, Filii et Patris, uel Dei, 
id est Trinitatis, que est unus Deus, et Christi hominis: quamuis et aliis 
modis accipiatur regum Dei in sacro eloquio. Nam regnum Dei ali- 


quando dicitur ipse Christus, secundum illud Luce xuii*:? “Regnum Dei!? 
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'That she may be called a city is clear in the psalm where it is said to the 
Church: “Glorious things are said of thee, O city of God.”! And the citi- 
zens of this city are individual believers. This is a city founded upon a 
mountain; that is, upon Christ, or upon great justice? 

That the Church may be called a kingdom is shown by the Apostle at 
1 Corinthians 15, where, speaking of Christ, he says: “Then cometh the 
end, when He shall have delivered up the kingdom to God and the Fa- 
ther"? The gloss on this verse says: “His faithful people, whom He has 
redeemed with His blood, are here called His kingdom, Whose kingdom 
is also the whole of creation."^ But the kingdom of Christ is called the 
whole of creation in one sense, and the Church in another. For it is ac- 
cording to the power of divinity that the whole of creation is called the 
kingdom of Christ; but the Church is called the kingdom of Christ ac- 
cording to the property of faith that comes from Him and through which 
He reigns over the faithful themselves. 

And though the Church may rightly be called by these three names 
designating the kinds of community, she is nonetheless most properly 
called a kingdom: partly because the Church comprehends a great 
multitude gathered in from different peoples and nations, and is dif- 
fused and extended throughout the whole world; partly because all 
things sufficient for the salvation and spiritual life of men are found in 
the ecclesiastical community; partly because she was established for 
the common good of all men; and partly because, in the likeness of a 
kingdom, she contains within herself many congregations, mutually 
related in an ascending order, such as provinces, dioceses, patishes 
and colleges. 

'This ecclesiastical kingdom is called the kingdom of Christ because 
He Himself is the founder and ruler of this kingdom and because He 
Himself has purchased it with His blood. It is called the kingdom of 
Christ both inasmuch as He is God and inasmuch as He is man. Hence the 
Apostle, at Ephesians 5, speaking of the sinner, says that “he hath no 
inheritance in the kingdom of Christ and of God"*: that is, of the Son 
and of the Father; or of God, that is, of the Trinity, which is one God, 
and of Christ as man (though the kingdom of God may be taken in other 
ways also in sacred eloquence. For the kingdom of God is sometimes 
said to be Christ Himself, according to Luke 17: “the kingdom of God 





I. Psalm 86:3. 

2 Cf. Psalm 86:1. 

* 1 Cor. 15:24. 

^ Peter Lombard, Collectanea, PL 191:1679. 
5 Eph. 5:5. 


16 DE REGIMINE CHRISTIANO 


intra uos est,” aliquando sacra scriptura secundum illud Matthei xxi*:! 
"aufertur a uobis regnum Dei et dabitur genti alteri facienti fructus 
eius." Sicut autem ecclesia dicitur regnum Christi, sic ueraciter dici 
potest regnum uicarii eius, silicet summi pontificis, qui uere dicitur? et 
est tex, ut infra patebit, nec alterius regni quam ecclesie. Dicitur quo- 
que ipsa ecclesia regnum celorum, quia ordinat et dirigit ad bona celes- 
tia que in eo intenduntur ut finis. 

Distinguitur autem regnum ecclesie, quia quedam pars eius, ex fide 
uiuens adhuc peregrinatur in terris)? dicitur militaris ecclesia; quia “mili- 
tia est uita hominis super tetram." Quedam uero pars eius, iam Deo 
quem uidet fruens, gloriatur in celis; et hec pars dicitur ecclesia^ trium- 
phans, proper subiectionem plenam omnium repugnantium. Harum 
una est temporalis, alia eterna: una in spe, alia in re; una per fidem am- 
bulans, alia Deum facie ad faciem contemplans; una ad Deum sitiens, 
alia Deum comprehendens; una tribulationibus et periculis subdita, alia 
perfecta pace secura; una in immis posita, alia in supremis locata. Vnde 
beatus Augustinus xiii? libro Confessionum unam dicit? significari per 
aquas que sub firmamento sunt,° aliam uera per aquas que sunt super 
firmamentum. Nam aqua populi” sunt, firmamentum uero utrumque 
distinguens designat sacram scripturam. 

Propter hanc uero distinctionem ecclesiastici regni, aliquando regnum 
celorum uel regnum Dei sumitur pro ipsa? ecclesia presenti, que militat in 
terris, ut Matthei xiii®: “Omnis scriba doctus in regno celorum similis est 
homini patri familias"; et ibidem: “Mittet filius hominis angelos suos, et 
colligent de regno eius omnia? scandala." Aliquando!? sumitur pto ec- 
clesia futura, que triumphat in celis, ut Matthei xxu®: “Venite, benedicti 
Patris mei, possidete!! paratum uobis!? regnum." Non tamen sunt duo 


regna, sed unum regnum, quia unus est utriusque rex: scilicet Christus, 
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is within you"; and sometimes holy scripture, according to Matthew 
21: *The kingdom of God shall be taken from you and given to another 
nation bringing forth the fruit thereof”). And just as the Church is 
called the kingdom of Christ, so truly can she be called the kingdom of 
His vicar: that is, of the Supreme Pontiff, who is truly called, and is, a 
king, as will appear below, and of a kingdom none other than the 
Church. Also, the Church herself is called the kingdom of heaven be- 
cause she orders and directs [the faithful| towards the heavenly goods 
that are sought in her as an end. 

But the kingdom of the Church is differentiated, because one part of 
it, living by faith while on pilgrimage on earth, is called the Church Mili- 
tant; for “the life of man upon earth is warfare"? Another part, now 
with God and seeing and enjoying Him, rejoices in heaven, and this part 
is called the Church Triumphant, because of the entire subjection of all 
who oppose it.^ Of these, one is temporal, the other eternal; one lives in 
hope, the other in fulfilment; one walks by faith, the other contemplates 
God face to face; one thirsts after God, the other comprehends Him; 
one is subject to tribulations and perils, the other is secure in perfect 
peace; one is cast into the depths, the other is set in the highest place. 
Hence the blessed Augustine, at Confessions 13, says that the one is signi- 
fied by the waters that are beneath the firmament and the other by the 
waters that are above the firmament; for the waters are the peoples, and 
the firmament dividing the two signifies holy scripture.? 

Because of this differentiation of the ecclesiastical kingdom, ‘the 
kingdom of heaven’ or ‘the kingdom of God’ sometimes stand for the 
Church of the present time, which strives on earth, as at Matthew 13: 
“Every scribe instructed in the kingdom of heaven is like to a man that 
is an householder”; and, in the same place, “The Son of Man shall send 
His angels, and they shall gather out of His kingdom all things that of- 
fend.” Sometimes they stand for the Church to come, which triumphs 
in heaven, as at Matthew 25: “Come, ye blessed of my Father, inherit the 
kingdom prepared for you." There are not two kingdoms, however, 
but one kingdom, because both have the one king, namely Christ, Who 
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qui in utraque regnat, licet diuersimode. Nam in ecclesia uiatorum reg- 
nat per fidem, in ecclesia beatorum per apertam uisionem. Est igitur 
hoc regnum unum propter finis et principii, unitatem;! sed est distinc- 
tum propter status diuersitatem. Comprehendit autem hoc regnum non 
solum homines electos, sed etiam omnes angelos sanctos; una enim 
ciuitas et unum Dei regnum, ex sanctis? angelis et hominibus consti- 
tuitur,? ut Augustinus dicit x? libro De ciuitate Dei. 

Hinc regno* opponitur regnum mundi, quod dicitur terrenum quia 
bona terrena sibi pro fine constituit. Dicitur quoque? regnum diaboli, 
quia in illo diabolus regnat. “Ipse enim est rex super^ omnes filios su- 
petbie," ut dicitur in Iob, quia in eis per maliciam regnat, sicut Chris- 
tus in iustis per gratiam. Et hoc regnum diaboli malos homines et 
malos angelos comprehendit. Differunt autem plurimum hec duo 
regna. Vnde beatus Augustinus v? De ciuitate Dei, loquens de hiis 
regnis sub nomine ciuitatum, ait quod “tantum distant hec due ciui- 
tates quam distat” celum a terra, a temporali letitia uita eterna, ab in- 
anibus? laudibus solida gloria, a societate mortalium | societas 
angelorum, a lumine? solis et lune lumen eius qui fecit solem et lu- 
nam." Et in libro xiv? ait eos differe sicut differt uiuere secundum 
carnem et secundum spiritum, et sicut!? differunt superbia et humili- 
tas. Dicit etiam in eodem libro quod “duas ciuitates fecerunt duo 
amores: terrenam quidem amor sui usque ad contemptum Dei, ce- 
lestem uero amor Dei usque ad contemptum sui.” Alias quoque dif- 
ferentias plures tangit harum ciuitatum seu regnorum. 

Hec autem duo regna, quantum ad homines, permixta sunt in hac 
uita, quia et boni cum malis et mali cum bonis miscentur. Ambo tem- 
poralibus bonis pariter!! utuntur!? et malis pariter affliguntur, donec, 
ultimo iudicio, separentur et unaqueque percipiat? suum finem, cuius 
nullus est finis, ut Augustinus dicit xviii? libro De ciuitate Dei. In area 
enim ecclesie frumentum mixtum paleis continetur, donec ueniat 
Christus, aree uentilator, triticum disiungens a paleis: electos uideli- 


cet a reprobis, rectos a peruersis; quorum distinctio designatur per 
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reigns in both, though in different ways. For in the Church of the pil- 
grims He reigns through faith, and in the Church of the blessed through 
open vision. This kingdom is one, therefore, by reason of an end and 
first principle, unity; but it is divided by a difference of condition. This 
kingdom contains not only men of the elect, but also all the holy an- 
gels. For one city and one kingdom of God is made up of saints, an- 
gels and men, as Augustine says at De civitate Dei 10.1 

This kingdom is opposed to the kingdom of this world, which is 
called earthly because it appoints earthly goods as its end. It is called 
also the kingdom of the devil, because the devil reigns in it: “For he is 
king over all the children of pride," as is said in Job; because he 
reigns over them through malice, just as Christ reigns over the just 
through grace. And this kingdom of the devil contains wicked men 
and the wicked angels. But the two kingdoms differ in many ways. 
Hence at De civitate Dei 5 the blessed Augustine, speaking of the two 
kingdoms under the name of cities, says that: “These two cities are as 
distant from one another as heaven is distant from earth, as eternal 
life is from temporal joy, as solid glory from empty praise, and the 
fellowship of the angels from the society of mortal men, or as the 
light of the sun and moon from the light of Him Who made the sun 
and moon.”3 And in book 14 he says that they differ as life according 
to the flesh differs from life according to the spirit and as pride differs 
from humility. He says also in the same book that “two cities have 
been made by two loves: the earthly by love of self extending even to 
contempt of God, the heavenly by love of God extending to con- 
tempt of self.”4 He touches also upon many other differences between 
these cities or kingdoms. 

As regards men, the two cities are mingled in this life, because the 
good are mixed with the wicked and the wicked with the good. Both 
make use of temporal goods equally and are equally afflicted by evils 
until, at the last judgment, they will be separated and each will receive 
his end, to which there is no end, as Augustine says at De civitate Dei 
18.5 For upon the Church’s threshing-floor the grain is mixed with the 
chaff until Christ, the winnower of the threshing-floor, shall come and 
separate the wheat from the chaff: that is, the elect from the repro- 
bate, the righteous from the perverse. This distinction is represented by 





De civ. Dei 10:7 (CC 47:279f). 

Job 41:25. 

De civ. Dei 5:17 (CC 47:150). 

De civ. Dei 14:1, 28 (CC 48:414, 451). 

De civ. Dei 18:54 (CC 48:656); cf. Matt. 3:12; Luke 3:17. 
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prudentes uirgines et fatuas, et per pisces bonos et malos in sagena col- 
lectos, et per uasa honoris et uasa contumelie. Et propter hanc per- 
mixtionem, nonnulli ad regnum Christi pertinere uidentur, quia sunt 
infra! ecclesiam numero, qui finaliter ab eius regno excludentur quia 
non sunt infra ecclesiam merito. Vtrique autem ciuitati uel regno, re- 
rum? que ad hanc uitam sunt necessaria communis est usus; sed finis 
utendi suus cuique proprius multumque diuersus, ut Augustinus dicit 
xix? libro De ciuitate Dei. Vtrumque regnum religionis leges habet? 
diuersas, propter quod Christi regnum a terreno regno discordat et 
sepe iras et odia et persecutionum impetus sustinet. 

Hoc duplex regnum initiatum^ est et signatum in Abel et Cayn, et 
in duobus Abrae filiis. Ab exordio quippe generis humani semper 
fuerun? homines ad utrumque regnum pertinentes, totumque genus 
humanum comprehenditur hoc duplici regno, ita ut necessarium sit ad 
alterum horum quemlibet pertinere;? cuius distinctio intelligi potest 
per distinctionem lucis et tenebrarum factam in mundi primotdio. 
Hoc etiam duplex regnum" per duas ciuitates intelligitur: scilicet Ieru- 
salem et Babyloniam. lerusalem enim, que uisio pacis interpretatur, 
designat? regnum Christi; Babylon uero, que interpretatur confusio, 
regnum diaboli insinuat. 

Plurima quoque alia de hoc duplici regno et eius differentia dici 
possent; sed sufficiant que nunc sunt dicta gratis eius quod a principio 
intendebatur: scilicet, quod ecclesia regnum dicitur et quod? ipsa est 
regnum!? Dei et Christi, sicut amplius infere patebit, cum tractabitur 


de Christi regis potestate. 


CAPITVLVM II: QVOD ECCLESIE REGNVM EST ORTHODOXVM, ID EST 
RECTE GLORIOSVM; ET IN QVIBVS ATTENDITVR 
ET CONSISTIT EIVS GLORIA 


Hoc autem ecclesie regnum dicit orthodoxum, id est recte gloriosum; 
cuius gloriam tangit Dauid cum ait: Gloriosa dicta sunt de te, ciuitas 


Dei," quod tam de militanti quam de triumphanti ecclesia intelligi potest. 
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the foolish and wise virgins, and by the good and bad fish caught in 
the same net, and by the vessels of honour and the vessels of shame.! 
And because of this mingling, there are not a few who seem to belong 
to the kingdom of Chtist because they are under the Church in num- 
ber who will be excluded from His kingdom at the end because they 
are not under the Church in merit. Within each city or kingdom, com- 
mon use is made of the things necessary to life, but each has his own 
very different end in making use of them, as Augustine says at De civi- 
tate Dei 19.2 And each kingdom has different laws of religion, by 
reason of which the kingdom of Christ is at odds with the earthly 
kingdom and often endures anger and hatred and the assaults of per- 
secution. 

These two kingdoms began and are signified in Abel and Cain and 
in the two sons of Abraham.? From the very beginning of the human 
race there have always been men belonging to each kingdom, and the 
whole human race is contained within these two kingdoms, so that 
each man belongs of necessity to one or the other of them: a distinc- 
tion that can be gathered from the distinction of light from darkness 
made at the beginning of the world.^ These two cities are indicated 
also by the two cities of Jerusalem and Babylon; for Jerusalem, which 
means ‘vision of peace,’ signifies the kingdom of Christ, and Babylon, 
which means ‘confusion,’ suggests the kingdom of the devil.5 

Many more things might be said of these two cities and their dif- 
ferences, but what we have now said may be enough to show what we 
intended at the beginning: namely, that the Church is called a kingdom 
and that she is the kingdom of God and of Christ; as will appeat more 
fully below, when we shall treat of Christ’s royal power. 


CHAPTER 2: THAT THE KINGDOM OF THE CHURCH IS ORTHODOX, 
THAT IS, RIGHTLY GLORIOUS; AND IN WHAT ITS GLORY 
RESIDES AND CONSISTS 


The kingdom of the Church is called orthodox, that is, rightly glorious;° 
and David touches upon its glory when he says: “Glorious things are 
said of thee, O city of God"; which can be understood equally of the 





Cf. Matt. 25:1ff; Matt. 13:47f& 2 Tim. 2:20f. 

De civ. Dei 19:17 (CC 48:684). 

C£. De civ. Dei 15:1 (CC 48:453); 15:2 (CC 48:454£). 
Cf. Gen. 1:4. 

Isidore, Ezym. 8:1:5f (PL 82:295); 15:1:4 (PL 82:527). 
6. Cf. Isidore, Ey. 7:14:5 (PL 82:294). 

7. Psalm 86:3. 
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Et Isaie ultimo dicitur de Ierusalem, que figurat ecclesiam, ut “deliciis aff- 
luatis ab omnimoda gloria eius." Dicitur quidem ecclesia gloriosa 
propter bona que habet:! gloria digna, id est multorum notitia; est 
enim gloria “clara cum laude notitia"? 

Cum uero ecclesia regnum dicatur, ut patet ex premissis, consider- 
andum est que et quot sunt illa ex quibus aliquod regnum dicitur glo- 
riosum, ut, cum illa inuenientur precipue in ecclesiastica communitate, 
dicatur merito regnum ecclesie gloriosum,? sicut in auctoritate su- 
pradicta prophete dicitur: “gloriam magnificentie regni tui,” id est, 
magnificam gloriam.^ Sunt autem decem conditiones ad presens que 
regnum efficiunt gloriosum. 

Prima conditio est quod rite sit institutum, quod tunc est cum nec? 
uiolentia neque fraude aut alio quouis indebito modo, sed auctoritate 
legitima, regni dominatus assumitur, sicut in regno Israelitarum 
euidenter legitur accidisse. Hec autem conditio inuenitur in ecclesias- 
tico regno; est enim institutum a Deo, in cuius manu sunt omnium" 
iura regnorum? et omnium potestates. Et licet omnia regna sint diuina? 
prouidentia instituta, regnum tamen ecclesie specialius et immediatius est 
a Deo, quemadmodum et homines omnes existunt sub Dei prouidentia 
et potentia, sed specialius iusti, in quibus Deus dicitur habitare per 
gratiam et qui speciali cura reguntur et proteguntur ab ipso, propter 
quod specialiter in manu Dei!? esse dicuntur. Vere igitur ecclesie 
regnum est!! gloriosum, cuius institutor et rector est Deus. 

Secunda conditio que regnum efficit gloriosum est quod sit an- 
tiquum. Ad laudem enim regni pertinet et nobilitatem quod diu ante 
durauerit. Sic enim homines nobiles et gloriosos uocamus quorum pro- 
genitores ex antiquo diuites et potentes fuerunt. Istam conditionem 
aduertere possumus in Assiriorum illo nobili regno, quod!? antiquis- 
simum fuit ac, per hoc, ualde laudatum. Hec autem conditio? inuenitur 
in ecclesiastico regno, quod ab ipso mundi exordio cepit!4 in sanctis 


angelis et hominibus Deum colentibus. 
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Church Militant and Triumphant. And in the final chapter of Isaiah it is 
said of Jerusalem, which is a figure of the Church: *You may flow with 
delights from the abundance of her glory"! The Church is indeed called 
glorious because of the good things that she has: a worthy glory, that is, 
known of many; for “glory is clear knowledge with praise.” 

Since the Church may be called a kingdom, as is clear from what has 
now been said, we must consider what are the conditions, and how 
many they are, by reason of which a kingdom is called glorious, so that, 
when these have been found in the ecclesiastical community especially, 
the kingdom of the Church may be called glorious with good reason: 
just as, in the authority cited above, the prophet speaks of “the glory of 
the majesty of Thy kingdom,” that is, its great glory? And for our pre- 
sent purposes, there are ten conditions that make a kingdom glorious. 

The first condition is that it be rightly founded. This occurs when 
dominion over a kingdom is assumed neither by violence nor fraud nor in 
any other unworthy fashion, but by legitimate authority; which, as is 
evidently recorded, came to pass in the kingdom of the Israelites. And 
this condition 1s found in the ecclesiastical kingdom, for it was instituted 
by God, in Whose hand are the laws of all kingdoms and all powers. 
Though all kingdoms are founded by divine providence, the kingdom 
of the Church comes more especially and immediately from God, in the 
same way that all men exist under the providence of God, but especially 
the just, in whom God is said to dwell through grace and who are gov- 
erned and protected by His special cate. For this reason they are said to 
be especially in the hand of God.* Truly, therefore, is the kingdom of 
the Church glorious, because its founder and ruler is God. 

The second condition by which a kingdom is made glorious is antiq- 
uity. The fact that it has long endured pertains to the praise and nobility 
of a kingdom, for we call those men noble and glorious whose forefa- 
thers were the rich and mighty men of old. We can observe this condi- 
tion in the noble kingdom of the Assyrians, which was most ancient 
and, for that reason, much praised. This condition is found also in the 
ecclesiastical kingdom, which from the very beginning of the world has 
encompassed the holy angels and men who worship God. 


L Isaiah 66:11. 

2 Cf. Augustine, Contra Max. Arian. 2:13 (PL 42:770); STh 1a2ae q.2 a.3; 
2a2ae q. 132 a.1 ob. 3. 

* Not, as the text seems to suggest, Isaiah, but Psalm 144:11, as quoted at the 
beginning of the prologue (p. 3). 

^ C£. Wisd. 3:1. 

5. Cf. Augustine, De civ. Dei 18:2 (CC 48:593ff). 
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Tertia conditio que regnum reddit gloriosum est quod sit ordinatum, 
nam multitudo sine ordine confusio est. Ordo autem regni in hoc con- 
sistit: ut scilicet sint in eo diuersi gradus hominum; diuersi status [et] 
diuersa officia prout expedit utilitati regni pariter et decori. Huius 
conditionis exemplum considerare possumus in regno Israel tempore 
Dauid et Salomonis, et in regno! Romanorum, sicut patet legentibus 
utriusque regni gesta et historias. Hec autem conditio reperitur in ec- 
clesie regno, quod quidem est ordi natissimum, ipso eam ordinante 
per cuius sapientiam sunt omnia ordinata. 

Quarta conditio est quod sit unicum? per concordiam: scilicet, 
eorum qui sunt in regno. Dissentio enim regni destructionem causat, 
quia omne regnum in seipsum diuisum desolabitur, ut Dominus ait in 
euangelio Matthei. E contrario igitur? concordia regni est causa salutis 
ipsius et per consequens glorie. Istius conditionis exemplum, quantum 
ad tempus aliquod, inuenitur in regnis predictis, scilicet Israelitico et 
Romano. Hec autem conditio reperitur in ecclesia, que unita et con- 
cors est uinculo caritatis. 

Quinta conditio que ad regni gloriam pertinet est quod sit iustum 
et bonum: ut scilicet iustis legibus et bonis moribus regatur et uiuat. 
Exemplum huius* conditionis potes? considerari et in regno Israel, 
quantum ad Dei cultores, et in regno Romanorum, quantum ad gen- 
tiles uerum® Dei cultum non tenentes; apud Romanos enim fuerunt 
laudabiles mores quales esse possunt sine fide. Hec autem conditio 
inuenitur in ecclesiastico regimine,? quod iustissimis legibus et optimis 
motibus uiuit et regitur. 

Sexta conditio que ad gloriam regni requiritur est quod sit magnum 
et amplum, et hominum numero et terrarum spatio. Huius conditionis 
exemplum in regno Romanorum? euidenter elucet. Hec autem condi- 
tio reperitur in ecclesie regno, quod multos comprehendit et longe 
lateque diffusum est et protensum.!? 

Septima conditio!! que regno gloriam tribuit est!? quod sit habun- 
dans et copiosum, omni scilicet diuitiarum genere plenum. Nam regnum 
ordinatur ad per se sufficientiam, que sine diuitiis esse non potest. Huius 
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The third condition that renders a kingdom glorious is that it be 
ordered, for multitude without order is confusion. The order of a 
kingdom consists in this: namely, that there should be different de- 
grees of men in it; different conditions and different offices so far as 
is necessary to promote equally the advantage and beauty of the king- 
dom. We can consider an example of this condition in the kingdom of 
Israel at the time of David and Solomon and in the kingdom of the 
Romans, as is clear from what is recorded in the annals and histories 
of both kingdoms. This condition is found also in the kingdom of the 
Church, which is indeed most excellently ordered, having been or- 
dered by Him through Whose wisdom all things are ordered. 

The fourth condition is that it be made one through concord: of 
those, that is, who are in the kingdom. For dissension causes the de- 
struction of a kingdom, because, as the Lord says in Matthew's gospel, 
every kingdom divided against itself will be brought to ruin.! By con- 
trast, then, the concord of a kingdom is a cause of its health, and con- 
sequently of its glory. An example of this condition at a particular 
time is found in the kingdoms already cited: that is, the Israelite and 
Roman. And this condition is found in the Church, who is united and 
made concordant by the bond of charity. 

The fifth condition that pertains to the glory of a kingdom is that it 
be just and good: that is, that it be governed and live by just laws and 
good morals. As to the worshippers of God, an example of this condi- 
tion can again be noted in the kingdom of Israel and, as to the gen- 
tiles, who do not hold to the worship of the true God, in the kingdom 
of the Romans; for among the Romans there were morals as praise- 
worthy as they can be without faith. And this condition is found in the 
ecclesiastical government, because it lives and 1s ruled by the most just 
laws and the highest morals. 

The sixth condition required for the glory of a kingdom is that it 
be great and ample in both number of men and extent of territory. An 
example of this condition is plainly revealed in the kingdom of the 
Romans. And this condition is found in the kingdom of the Church, 
which comprehends many persons and is diffused and stretched forth 
far and wide. 

The seventh condition that contributes to the glory of a kingdom is 
that it be abundant and well supplied: that is, full of riches of all kinds. 
For a kingdom is ordered towards self sufficiency, which is not possible 





l Matt. 12:25. 
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conditionis exemplum habetur in regno Israel tempore Salomonis et in 
regno Romanorum tempore Augusti Cesaris. Hec autem conditio est 
in ecclesie regno, que fecunda est spiritualibus bonis, que sunt uere 
diuitie; de quibus in Prouerbiis dicitur ad ecclesiam: “Multe filie con- 
gregauerunt diuitias, tu supergressa es uniuersas.” Sunt etiam in ec- 
clesia diuitie temporales, quarum bono et recto usu meretur! eterna 
bona, sicut malorum congregatio earum abusu meretur penam. Vnde 
in hac conditione comprehenditur finis ecclesiastici regni, qui est be- 
atitudo, que, secundum Boetium, est status omnium bonorum aggre- 
gatione perfectus. Sed in hac uita non est regnum beatum perfecte, sed 
secundum quamdam prelibationem et incohationem.? In futuro autem 
erit plene beatum, cum replebitur ab ubertate domus Dei. 

Octaua conditio que pertinet ad gloriam regni est quod sit forte et 
firmum, ut scilicet uinci non possit, sed magis possit quecumque 
aduersa deuincere. Huius exemplum patet in Romanorum regno, cuius 
tanta fuit fortitudo ut omnia terrarum regna sibi subiacerent. Hec au- 
tem conditio inuenitur in ecclesie regno, quod manet inuictum et, uic- 
toram de hostibus obtinens, oppugnat? quidem* potest, sed 
expugnari non potest. 

Nona conditio que regnum gloriosum facit est quod pacificum et 
quietum. Ad pacem enim omnis multitudo et communitas finaliter 
tendit. Huius exemplum habemus in regno Israel tempore Salomonis, 
qui propter hoc rex pacificus? dictus est; et in regno Romanorum 
tempore Augusti. Hec autem conditio reperitur in ecclesie regno, cuius 
rector est Christus, pacis auctor,ó qui est nostra pax. Licet enim illa 
pats ecclesie que peregrinatur in terris aliquando careat pace tempo- 
ris, habet tamen pacem pectoris, peruentura demum ad pacem eterni- 
tatis. 

Decima conditio? ex qua regnum consequitur gloriam est quod sit? 
durabile et perpetuum; ad perpetuitatem namque intendere debet omnis 
communitas. Durabilitatis autem exemplum inuenitur in Iudeorum regno 


et Romano imperio. Hec autem conditio inuenitur in ecclesie regno. Hoc 
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without riches. An example of this condition may be had in the king- 
dom of Israel at the time of Solomon, and in the kingdom of the Ro- 
mans at the time of Augustus Caesar. And this condition is in the 
kingdom of the Church, which is fruitful in the spiritual goods that are 
true riches, concerning which it is said to the Church in Proverbs: 
“Many daughters have gathered together riches; thou hast surpassed 
them all"! There are also temporal riches in the Church, by the good 
and righteous use of which she merits eternal goods, just as, by abuse of 
them, the congregation of the wicked merits punishment. Hence in this 
condition is comprehended the end of the ecclesiastical kingdom, which 
is blessedness; for, according to Boethius, this is a state perfected by the 
bringing together of all goods? In this life, however, this kingdom is 
blessed not perfectly, but according to a certain incomplete and unfin- 
ished state; whereas in the life to come it will be blessed fully, because 
filled with the abundance of the house of God.? 

The eighth condition that pertains to the glory of a kingdom is that 
it be strong and firm: that is, so that it may not be vanquished, but 
rather may be able to overcome all adversaties. An example of this ap- 
pears in the kingdom of the Romans, who were of such great fortitude 
that they subdued to themselves all the kingdoms of the earth. And this 
condition is found in the kingdom of the Church, because it remains 
unconquered and, obtaining victory over its enemies, can be assailed 
indeed, but cannot be overcome. 

The ninth condition that makes a kingdom glorious is that it be 
peaceful and quiet, for every multitude or community strives after peace 
as an end. We have an example of this in the kingdom of Israel at the 
time of Solomon, who was for this reason called the king of peace;* and 
in the kingdom of the Romans at the time of Augustus. And this condi- 
tion is found in the kingdom of the Church, whose ruler is Christ, the 
author of peace, Who is our peace. For though that part of the Church 
which is a pilgrim on earth sometimes lacks temporal peace, she none- 
theless has peace of heart, for she will come at last to eternal peace. 

The tenth condition from which the glory of a kingdom flows is that 
it should endure and be long lasting, for every community must strive to 
be long lasting. An example of endurance is found in the kingdom of the 
Jews and the Roman empire. And this condition is found in the kingdom 


L^ Prov. 31:29. 
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enim est regnum eternum quod non corrumpetur. Sic enim de Christo 
predixit angelus: *Regnabit in domo Iacob in eternum,! et regni eius 
noh etit finis." 

In hiis igitur decem conditionibus attenditur gloria ecclesiastici 
regni. Si que autem sunt alie conditiones que ad? gloriam regni huius 
pertinere uideantur, in predictis clauduntur. Sed quasdam earum im- 
perfecte nunc habet ecclesia, in futurum? autem plene habebit. Vnde 
pro illo statu plene gloriosa dicetur et erit, non habens maculam neque 
rugam neque aliquid huiusmodi. 

De hiis autem conditionibus dicendum est specialius et plenius, 
que enim nunc tacta^ sunt quasi prelibando sunt dicta et proposita. 
Verum, quia in paucioribus uia magis et artificiale et utile est multa ad 
pauca reducere, ideo possunt hec decem conditiones ad quatuor re- 
duci; ad illas uidelicet quatuor que tanguntur in simbolo, ubi dicitur: 
*Et in unam, sanctam, catholicam et apostolicam ecclesiam." Et bene 
decem reducuntur ad quatuor, quia et quaternarius numerus, ipsius 
partibus secundum seriem adunatis, consurgit in decem; nam unum, 
duo, tria, et quatuor decem sunt. Hinc denarius preceptorum? ad qua- 
ternarium euangeliorum reducitur; est enim quaternarius numerus sta- 
bilitatis, propter quod in scriptura sacra? multipliciter inuenitur. In 
operibus quoque nature relucet in elementis, in mundi plagis, in tem- 
poribus, in humoribus et aliis pluribus. Est igitur dicendum de quatuor 
predictis conditionibus ecclesie, et quomodo? omnes predicte conti- 
nentur in hiis: ita scilicet quod et aliqua illarum potest ad plures harum 
quatuor pertinere et plures illarum ad unam istarum reduci, ut in 
prosequendo patebit. 


CAPITVLVM III: QVOD REGNVM ECCLESIE EST VNVM, 
ET QVOMODO ET PER QVID 


Ostendendum est autem, primo, quod regnum ecclesie est unum, 
quod ex hoc patet. Nam omnis multitudo participat aliqualiter uno, 
alioquin multitudo ipsa confunderetur et distraheretur, ut philosophi 


probant. Vnde? beatus Dionysius, ultimo capitulo De diuinis nominibus, 
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of the Church. For this is an eternal kingdom that will not perish; for 
so did the angel foretell of Christ: *He shall reign in the house of 
Jacob for ever, and of His kingdom there shall be no end."! 

The glory of the ecclesiastical kingdom is thus found in these ten 
conditions. If there are other conditions that might seem to pertain to 
the glory of this kingdom, they are included in the ones already given. 
But the Church now has some of these imperfectly, whereas she will 
in time to come have them fully. Hence, by reason of that condition, 
she will be called, and will be, fully glorious, having neither spot nor 
blemish nor any other such thing? 

But we must speak of these conditions more particularly and fully, 
for, in what we have now touched upon, our statements and proposi- 
tions have been by way of introduction. And because, among the 
more distinguished authors, it is a more workmanlike and useful 
method to reduce the many to the few, these ten conditions can there- 
fore be reduced to four; that is, to the four that are touched upon in 
the Creed, where it is said: “and in one, holy, catholic and apostolic 
Church.” And it is well that ten should be reduced to four, because 
the number four itself, when its parts are added together in sequence, 
come together in ten; for one, two, three and four are ten. Hence the 
tenfoldness of the commandments is reduced to the fourfoldness of 
the gospels; for four is the number of stability, and for this reason it is 
found many times in sacred scripture? In the works of nature also, it 
is reflected in the elements, in the corners of the world [the points of 
the compass], in the seasons, in the humours and in many other 
things. We must, then, speak of the four conditions of the Church just 
stated, and of how all the conditions mentioned above are contained 
in these: in such a way, that is, that some of them can pertain to sev- 
eral of the four and several of them can be reduced to one of the four, 
as will become clear in what follows. 


CHAPTER 3: THAT THE KINGDOM OF THE CHURCH IS ONE, 
AND IN WHAT WAY AND BY WHAT CAUSE 


First, it must be shown that the kingdom of the Church is one. And this 
is clear from the fact that every multitude participates in some way in 
unity; otherwise, the multitude itself would be confused and disordered, 
as the philosophers prove. Hence the blessed Dionysius, in the final 
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ait quod non est multitudo non participans uno,! sed que sunt multa 
partibus sunt unum toto, que sunt multa accidentibus? sunt unum sub- 
stantia, que sunt multa numero aut uirtutibus sunt unum specie, que 
sunt multa speciebus? sunt unum genere, que sunt multa processibus 
sunt unum principio. 

Ecclesia uero multitudo quedam est plurium personarum, quare 
oportet ipsam aliqualiter esse unam, quod et ipsum ecclesie nomen in- 
sinuat. Nam ecclesia idem est quod conuocatio, id est, ad unum et in 
unum plurium uocatio. Item, ecclesia est communitas quedam, ut su- 
perius dictum est; de ratione autem cuiuslibet communitatis est unitas, 
alioquin communitas non esset.^ Adhuc,» maior est conuenientia inter 
creaturas intellectum habentes quam inter partes uniuersi, que sunt cor- 
poralia et spiritualia. Sed totum uniuersum, quod tam diuersa® compre- 
hendit, est unum, uelut unus principatus unius principis, Dei.” Quare? 
multo magis ecclesia, que solum rationabilia? uel intellectualia continet, 
una etit. 

Oportet autem considerare ulterius per quid et qualiter ecclesia dici- 
tur et est una. Circa quod illud est principio attendendum, quod differt 
unicitas!? et unitas,!! et similiter? unum et unitum. Vnicitas!? enim ex- 
cludit multitudinem, unitas!^ autem attenditur in multitudine. Vnde 
unum dicitur proprie!> in quo non est multitudo, unitum!ó autem dicitur 
quod multa comprehendit. Igitur, cum ecclesia sit multitudo quedam, 
magis proprie dicitur unita quam una, et eius connexio magis proprie 
dicitur unitas! quam unicitas.5 Tamen, secundum communem lo- 
quendi usum et in scriptura? indifferenter unum sumitur pro alio, et sic 
etiam utendum est” indifferenter?! ipsis in hoc tractatu uel opere. Siue 
igitur una seu unita dicatur, ecclesiastica multitudo uidendum [est] per 
quid habeat unitatem uel unionem. 

Et siquidem queratur per quid formaliter sit una, dicendum est quod 
per tres uirtutes, scilicet fidem, spem et caritatem, ut infra?? patebit. Si 
uero queratur per quid sit una efficienter, dicendum est quod unitas 
ecclesie a tota Trinitate communiter esse habet, sicut a principio effec- 
tiuo: Patre, dico, et Filio et Spiritu Sancto. Sed interdum appropriatur 
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chapter of De divinis nominibus, says that there is no multitude that does 
not participate in unity. Rather, things that are many in parts are one 
in wholeness; things that are many in accidents are one in substance; 
things that are many in number or virtues are one in species; things 
that are many in species are one in genus; things that are many in 
emanations are one in source.! 

But the Church is a kind of multitude of many persons. Hence she 
must be in some way one, as the name ‘church’ itself suggests. For ec- 
clesia is the same as convocatio: that is, a ‘calling together’ of many persons 
to one and into one Again, the Church is a kind of community, as has 
been said above, and unity is of the essence of every community, oth- 
etwise it would not be a community. Moreover, there is a greater simi- 
larity among creatures having intellect than between the parts of the 
universe, which are corporeal and spiritual. But the whole universe, 
which embraces so many different things, is one, as being the single 
realm of a single ruler, God. So much the more, then, will the Church, 
who contains only rational or intellectual creatures, be one. 

It is proper to consider further by what cause and in what way the 
Church is called, and is, one. As to this, it must be noted at the begin- 
ning that *unicity' and ‘unity,’ and, similarly, ‘one’ and ‘united,’ are dif- 
ferent. For ‘unicity’ excludes multitude, whereas ‘unity’ is found in 
multitude. Properly speaking, then, ‘one’ is applied to that in which 
there is no multitude, whereas that which embraces many things is 
said to be ‘united.’ Therefore, since the Church is a kind of multitude, 
she is more properly called united than one, and what binds her to- 
gether is more properly called unity than unicity. According to the 
common usage of speech, however, and in the scriptures, the terms 
are taken indiscriminately, the one for the other, and so also may they 
be used indiscriminately in this treatise or work. Whether the term 
‘one’ or ‘united’ be used, then, the cause by which the ecclesiastical 
multitude has unity or union must be examined. 

And if it be asked by what it is one formally, this must be said to lie 
in three virtues: namely, faith, hope and charity,’ as will appear below. If 
it be asked by what it is one efficiently, it must be said that the unity of 
the Church has its being equally from the whole Trinity, as from an ef- 
fective principle: from the Father, I say, from the Son and from the 
Holy Spirit. But sometimes, for various reasons, it is attributed to the 
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singulis personis ex diuersis causis. Aliquando enim appropriatur Patri, 
eo quod ipse est principium totius diuinitatis! et unitas? habet rationem 
principii; unde,’ secundum Augustinum, Patri appropriatur unitas. Hec 
autem^ appropriatio inuenitur in lohanne, ubi dicitur: “Pater Sancte, 
serua? eos in nomine tuo, quos dedisti mihi, ut sint unum, sicut et nos 
unum sumus." Aliquando uero appropriatur Filio, propter naturam 
scilicet assumptam, secundum quam speciali modo conuenit ei quod sit 
caput ecclesie, quantum ad homines, propter conformitatem scilicet 
nature; ex capite namque dependet unio membrorum. Vnde dicit Apos- 
tolus [ad] Ephesios iii*: “Crescamus in illo per omnia qui est caput? 
Christus, ex quo totum corpus compactum et connexum." Aliquando 
autem appropriatur Spiritui? Sancto, qui est amor, unire autem precipue 
conuenit amori. Vnde super illud Apostoli [ad] Ephesios iu?, “unum 
corpus et unus spititus," dicit glossa: unum corpus multorum aduna- 
tione membrorum, et unus Spiritus, quo unum corpus efficimur. Vnum 
enim corpus efficimur propter societatem, quam fecit Spiritus, scilicet 
appropriate, licet tota Trinitas communiter. Propter quam societatem 
insinuandam, ilis in quos primitus uenit ipse Spiritus Sanctus linguis 
omnium gentium sunt locuti, quia pet linguas societas humani? generis 
constat, et sic per linguas gentium figurabatur ista!" societas mem- 
brorum Christi futura!! omnibus gentibus. Vnde bene unitas hec ap- 
propriatur Spiritui Sancto, qui est nexus et amor, et quia per amorem 
habet esse uita spiritualis anime, cum per ipsum anima Deo iungatur, 
qui est uita eius. Inde est quod per Spiritum Sanctum dicitur ecclesia 
uiuificari, per quem dicitur et uniri, quia enim uiuere uiuentibus est esse, 
et per idem habet aliquid esse et unum esse, ideo per idem habet ec- 
clesia uitam et unitatem. 

Viso autem per quid unitur ecclesia, uidendum est consequenter de 


modo unionis uel unitatis ipsius. Non autem potest ecclesia dici una 
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separate persons. For sometimes it is attributed to the Father, inas- 
much as He is the first principle of the Godhead and unity has the 
character of a first principle; hence, according to Augustine, unity is to 
be attributed to the Father.! This attribution is found also in John's 
gospel, where it is said: “Holy Father, keep through Thine own name 
those whom Thou has given me, that they may be one even as we are 
one."? Sometimes again it is attributed to the Son, by reason, that is, 
of the [human] nature that He assumed, according to which it belongs 
to Him in a special way to be the head of the Church insofar as the 
Church consists of men: that is, by reason of conformity of nature, for 
the unity of the members depends upon the head. Hence the Apostle 
says at Ephesians 3: “We may in all things grow up in Him, Who is 
the head, even Christ, from Whom the whole body is united and 
joined together.”3 And sometimes it is attributed to the Holy Spirit, 
Who is love, for it belongs especially to love to unite.4 Hence on the 
words of the Apostle at Ephesians 4, “There is one body and one 
spirit," the gloss says that there is one body composed of many mem- 
bers, and one Spirit by which we are made one body. For we are 
made one body for the sake of fellowship, which is brought about by 
the Holy Spirit specifically, though by the whole Trinity generally. In 
order to suggest such fellowship, those upon whom the Holy Spirit 
first came spoke in the tongues of all the nations;? for the fellowship 
of the human race is founded upon speech, and so the fellowship of 
Christ's members that was to be established among all the nations was 
symbolised by the tongues of the nations. Hence it is well to attribute 
this unity to the Holy Spirit, Who is reciprocity and love, and because 
the spiritual life of the soul has its being from love since, through it, 
the soul is united with God, Who is its life. Thus it is that the Church 
is said to be quickened by the Holy Spirit, by Whom she is said also to 
be made one,’ because, for living creatures, to live is to be, and any- 
thing has it from the same cause that it is and that it is one. The 
Church therefore has life and unity from the same cause. 

Having seen by what cause the Church is united, the mode of her 
union or unity must be considered next. The Church cannot be called 
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sicut aliquis homo dicitur unus, unitate suppositi et persone: nisi forte 
secundum similitudinem, quia sicut multa membra corporis sunt unum 
corpus, sic multi fideles una ecclesia. Nec potest dici una secundum 
unitatem nature speciei, quia ecclesia non solum homines sed etiam an- 
gelos! comprehendit, qui specie differunt ab hominibus; licet in hoc 
opere intendatur? de ecclesia specialiter ut est congregatio fidelium 
hominum que dicitur ecclesia militans. Sed dicitur ecclesia una collec- 
tione, sicut multi homines sunt unus populus. 

Vt autem plenius appareat qualiter ecclesia dicitur una, potest assig- 
nari triplex modus unitatis secundum quem? dicitur una. Primo enim, 
dicitur una unitate totalitatis; est enim ecclesia uelut* unum totum, cuius 
partes sunt singuli fideles. Dicuntur enim partes eius particulares eccle- 
sie aut specialia collegia. Quia et in cotpore naturali, ad cuius? similitu- 
dinem dicitur ecclesia corpus misticum, quedam sunt membra 
diuisibilia, que in alia minora membra diuiduntur, ut manus in digitos et 
digiti in articulos; quedam uero” sunt membra indiuisibilia que in alia 
membra non diuiduntur, licet diuidi possint in partes que non dicuntur 
membra, ut puta articuli. Similiter et ecclesie membra quedam sunt 
diuisibilia, ut ecclesiae particulares et collegia; quedam? indiuisibilia, ut 
singule persone fideles. Est igitur ecclesia una sicut unum totum ex mul- 
tis partibus constitutum, et sicut unum corpus ex multis membris com- 
pactum. In hoc tamen differt a corpore naturali: quia membtis corporis 
naturalis omnia sunt simul secundum tempus; membra uero ecclesie 
non omnia simul sunt, sed cotidie et successiue generantur aliqua mem- 
bra, dum augetur numerus filiorum ecclesie. 

Secundo,’ ecclesia dicitur una unitate conformitatis,!? quia in omni- 
bus partibus et membris ecclesie est aliquid in quo sibi inuicem similan- 
tur et conformantur.! Hec autem conformitas membrorum ecclesie 
non attenditur secundum naturam generis aut speciei, quia talis conformi- 
tas inuenitur etiam in illis qui sunt extra ecclesiam cum hiis qui ad eccle- 
siam pertinent. Sed attenditur secundum gratie dona, quia secundum 
illud attenditur conformitas!? inter membra ecclesie per quod fiunt and 
dicuntur ecclesie membra. Dicitur autem aliquis membrum!? ecclesie 
non ratione nature sed ratione gratie; presupposita tamen!^ natura que est 
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one in the way that a particular man is called one, by reason of a unity 
of substance and person (unless perhaps by analogy, for just as the 
many members of the body are one body, so ate the many faithful one 
Church). Not can she be called one according to a unity of the nature 
of species, for the Church embraces not only men, but angels also, 
who differ in species from men; though in this work we intend to 
consider the Church especially as the congregation of faithful men 
that is called the Church Militant. Rather, the Church is called one 
because she is a collectivity, just as many men are one people. 

In order that the way in which the Church is called one may appear 
more fully, a threefold mode can be assigned to the unity according to 
which she is called one. For, first, she is called one in respect of a unity 
of wholeness; for the Church is as it were one whole whose parts are 
individual believers. Also, individual churches or particular congrega- 
tions ate called parts of her. For in the human body also, by analogy 
with which the Church is called a mystical body, certain members are 
divisible, and are divided into other smaller members, as the hand into 
fingers and the fingers into joints. Other members, such as the joints, 
are indivisible, and are not divided into other members, though they 
may be divided into parts that are not called members. Similarly, cer- 
tain members of the Church are divisible, such as particular churches 
and congregations, and others are indivisible, as individual faithful 
persons. The Church is therefore one, as one whole constituted by 
many parts and as one body composed of many members. She differs 
from the natural body, however, in this respect: because the membets 
of the natural body all exist together at the same time, whereas the 
members of the Church do not all exist together at the same time. 
Rather, for as long as the number of the Church's sons is to be in- 
creased, some members are generated daily and successively. 

Second, the Church is called one by reason of a unity of conformity, 
for in all the parts and members of the Church there is something in re- 
spect of which they resemble and conform to one another. This confor- 
mity of the Church's members does not come about according to the 
nature of genus or species, because this kind of conformity is found 
among those who are outside the Church as well as those who belong 
to the Church. Rather, it comes about according to the gifts of grace, 
because it is according to this that the conformity among the Church's 
members arises by which they become and are called members of the 
Church. Someone is called a member of the Church not by reason of 
nature but by reason of grace; presupposing, however, a nature that is 
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gratie capax, cuiusmodi est natura rationalis uel intellectualis. Quare, 
secundum gratie dona, ecclesie membra sibi conformantur et unum 
conformitate ecclesie! dicuntur, nam conformitas unitas quedam est. 
Hec autem dona gratie in quibus sibi conformantur ecclesie membra 
sunt fides, spes et caritas, et opera ex hiis procedentia. Et per hoc dici- 
tur ecclesia esse una formaliter, quia hec sunt in ipsis fidelibus ut 
quedam spirituales perfectiones et forme. De hoc autem modo un- 
ionis uel unitatis dicit glossa super illud? prima [ad] Corinthios x^, 
"unus panis et unum corpus multi sumus": unus panis sumus unione 
fidei, spei et caritatis, et unum corpus illius capitis quod est Christus 
sumus per ministrationem operum caritatis; id est, omnes sumus una 
ecclesia uniti uinculo fidei, spei et caritatis, et mutua operum exhibi- 
tione. Conformitas ergo? membrorum ecclesie attenditur secundum 
fidem, spem et caritatem, et opera ex hiis procedentia. Et sic attendi- 
tur conformitas inter ecclesie membra secundum cognitionem, secun- 
dum expectationem, secundum dilectionem et secundum operis 
imitationem, quia idem et similiter credunt, sperant, diligunt, idem 
quoque, scilicet Christum, opere imitantur. 

Tertio, ecclesia dicitur una unitate attributionis.^ Omnes enim fide- 
les attributionem habent ad unum finem, qui est salus et beatitudo 
eterna, et ad unum principium et caput, quod est tota Trinitas secun- 
dum rationem influentie, sed specialiter homo Christus secundum 
conuenientiam nature et gratie. Ipsum enim dedit caput Deus super 
omnem ecclesiam, que est corpus ipsius, ut dicitur [ad] Ephesios. De 
hiis? modis unitatis ecclesie ad Ephesios iu? dicit Apostolus: “Vnum 
corpus et unus spiritus, unus Dominus® et una fides, unum baptisma." 
In hoc enim quod dicitur unum corpus insinuatur unitas totalitatis. In 
hoc autem quod dicitur unus spiritus tangitur effectuum unitas." In 
hoc uero quod dicitur unus Dominus tangitur unitas attributionis ad 
unum principium et caput. Per hoc autem quod dicitur una fides, 
unum baptisma, tangitur unitas conformitatis. 

Ad cuius intellectum, considerandum quod, sicut glossa dicit super 
hoc uerbo, fides dicitur et id quod creditur et id quo creditur, et utro- 
que modo potest intelligi quod in ecclesia est fides una. Est enim una? 
fides, quia idem iubemur credere et eodem modo operari. Vnum enim 
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capable of grace, of which kind is rational or intellectual nature. And so 
the members of the Church conform to one another according to the 
gifts of grace, and by reason of that conformity are said to be of one 
Church, for conformity is a kind of unity. Those gifts of grace in which 
the members of the Church conform to one another are faith, hope and 
charity and the works that proceed from them. And the Church is said 
to be one formally by the fact that these are in the faithful themselves as 
certain spiritual perfections and forms. Of this mode of union or unity, 
the gloss on 1 Corinthians 10, *For we, being many, are one bread and 
one body," ! says that we are one bread by the union of faith, hope and 
charity, and we are one body of that head which is Christ by the per- 
formance of works of charity? that is, we are all one Church united by 
the bond of faith, hope and charity and by the mutual display of works. 
The conformity of the Church's members thus arises according to faith, 
hope and charity and the works proceeding from these. And so con- 
formity among the Church's members arises according to knowledge, 
according to expectation, according to love and according to the imita- 
tion of works. For the same people, and in similar fashion, believe, 
hope and love, and imitate the works of the same Christ. 

Third, the Church is called one by a unity of attribution. For all the 
faithful have an attribution to one end, which is salvation and eternal 
blessedness, and one principal and head, which is the whole Trinity ac- 
cording to the nature of its influence, but especially Christ as man ac- 
cording to the coming together in Him of nature and grace. For God 
gave Him to be the head over all the Church, which is His body, as is 
said in Ephesians.? And of this mode of the Church's unity the Apostle 
says at Ephesians 4: “One body and one spirit, one Lord and one faith, 
one baptism."^ For in what is said here, ‘one body’ implies a unity of 
wholeness, and ‘one spirit’ indicates a unity of purpose, and ‘one Lord’ 
indicates a unity of attribution to one principal and head. And when it is 
said ‘one faith, one baptism,’ this indicates a unity of conformity. 

To understand this, it must be noted that, as the gloss on this verse 
says, ‘faith’ means both that which is believed and that by which it is 
believed,’ and in both ways it can be understood that there is one faith 
in the Church. There is one faith because we are commanded to be- 
lieve the same thing and to behave in the same way. For one and the 
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et idem est quod creditur a cunctis fidelibus; unde et fides catholica dic- 
itur, id est uniuersalis. Est etiam una fides qua! creditur, scilicet que 
est in anima credentis, que quidem est una non numero sed gratie, 
quia similis? est in omnibus,’ sicut eamdem rem uolentium dicitur 
uoluntas una, et duorum simillimorum facies una. In unitate autem 
fidei intelligitur unitas doctrine, cuius principium et fundamentum est 
fides. Et quia fides uiua et formata non est sine caritate, ideo* in uni- 
tate fidei intelligitur unitas caritatis, quia et omnes idem diligunt et 
quia similis caritas est in omnibus, sicut de fide dictum est. Et quia, 
secundum Apostolum ad Hebraos, “fides et substantia rerum speran- 
darum," ideo in unitate fidei intelligitur unitas spei, quia et omnes 
idem sperant, et spes est in omnibus similis, sicut de fide et caritate 
dictum est. Quia uero fides sine operibus mortua est, et amor caritatis 
otiosus non est, spes quoque innititur operibus bonis. Ideo in unitate 
fidei, spei et caritatis intelligitur unitas operationis, quia? fideles idem 
pet opera imitantur, scilicet Christum, et quia similiter et conformiter 
operantur. Et quia finis precepti est caritas, ideo in predictis intelligitur 
unitas preceptorum, eadem enim precepta omnibus proponuntur. Et 
quia spes et caritas habent pro obiecto quod respiciunt ultimum 
finem, ideo in unitate spei et caritatis intelligitur unitas attributionis ad 
unum finem. Et quia fide et? spe et caritate colitur Deus, ideo in dictis 
intelligitur unitas cultus, qua unus Deus eodem modo colitur. In uni- 
tate? autem fidei intelligitur unitas et communio sacramentorum que 
sub? fide continentur, sunt enim eadem sacramenta apud omnes qui 
sunt in ecclesia. Hec tamen unitas exprimitur magis per id quod addi- 
tur: “unum baptisma." Per unitatem enim baptismi, qui est primum 
sacramentum et ianua sacramentorum, intelligitur unitas aliorum sac- 
ramentorum. Dicitur autem baptisma unum quia similiter est apud 
omnes et quantum ad materiam et quantum ad formam. Vel dicitur 
unum id est equale, a quocumque detur, ut glossa dicit; uel dicitur 
unum quia iterari non potest. 

Si quis autem querat quomodo ecclesia est una quia fides una cum 


beati fidem non habeant qui tamen ad ecclesiam pertinent, dicendum!? 
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same thing is believed by all the faithful, and so the faith itself is called 
catholic, that is, universal. There is also one faith by which it is believed: 
that is, which is in the mind of the believet; which is one indeed, not in 
number but in grace. For it is the same in all men, just as, when they 
have the same object of will, they are said to be of one will, and just as 
two similar objects are one in appearance. And in the unity of faith is 
implied unity of doctrine, of which the first principle and foundation is 
faith. And because faith is not living and formed without charity, unity 
of faith therefore implies unity of charity, because all men love the same 
thing and the same charity is in all of them, as we said in the case of 
faith. And because, according to the Apostle in Hebrews, “faith is the 
substance of things to be hoped for"! unity of faith therefore implies 
unity of hope, because, as was said in the case of faith and charity, all 
men hope for the same thing and the same hope is in all of them. Be- 
cause faith without works is dead and the love of charity is not idle, 
hope also rests upon good works. Unity of faith, hope and charity thus 
implies unity of action because, by their works, the faithful imitate the 
same model, that is, Christ, and because they labour in the same way 
and together. And because charity is the end of teaching, what has been 
said above implies also a unity of teaching, for the same teachings are 
propounded to all. And because hope and charity have it as their object 
that they look to a final end, unity of hope and charity therefore implies 
unity of attribution to a single end. And because God is worshipped in 
faith and hope and charity, what has been said therefore implies unity of 
worship, by which the one God is worshipped in the same way. Unity 
of faith implies also unity and communion of the sacraments that are 
contained under the faith, for the sacraments are the same for all who 
are in the Church. This unity is, however, brought out more clearly by 
what is added: “one baptism.” For by unity of baptism, which is the 
first sacrament and the gateway to the sacraments,’ the unity of the 
other sacraments is implied. And baptism is called one because it is the 
same for all, both in point of matter and in point of form. Or it is called 
one, that is, equal, because, as the gloss says, it may be given to anyone; 
ot it is called one because it cannot be repeated. 

If anyone should ask how the Church is one because the faith is one 
when the blessed do not have faith [because they now see God face to 
face] yet nonetheless belong to the Church, it must be said that we are 
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quod hic precipue intentio est de ecclesia militantium, qui per fidem 
ambulant. Vel dicendum quod, licet beati fidem non habeant, habent! 
tamen id? quod fidei succedit,’ scilicet uisionem. Idem enim est quod 
illi uident et quod nos credimus; et ideo ecclesia tota, ut comprehendit 
presentem^ et futuram, potest dici una cognitione, licet in utraque sit 
diuersus cognitionis modus. 

Licet autem fide, spe et caritate uniatur ecclesia, speciali tamen 
modo caritati conuenit unire. Caritas enim amor est; amor autem uim 
habet unitiuam et connectiuam, secundum Dionysium iu? De diuinis 
nominibus. Propter quod uinculum perfectionis uocatur ab Apostolo.^ 
Ipsa enim uincit et unit ecclesie membra Christo capiti et ad inuicem, 
pet quam multitudinis credentium dicitur esse anima una et cor unum. 
Est igitur ecclesiastica communitas una, non sicut conuenticula hereti- 
corum, que diuise et diuerse sunt et secte. Nam bonum conuenit uno 
modo, malum autem multipliciter, ut Dionysius ait, sicut uno modo 
attingitur signum et multipliciter deuiatur a signo. 

Cum autem sit una ecclesia, septem tamen ecclesie a lohanne 
scribuntur, ut ecclesia septiformi plena spiritu designetur, sicut in 
Prouerbiis dicitur: "Sapientia edificauit sibi domum, excidit" columnas 
septem." Que tamen septem una esse non ambigitur, dicente Apostolo 
quod domus Dei “est ecclesia Dei uiui, que est columna et firmamen- 
tum ueritatis." Vel septenario significatur ecclesia, quia septem dierum 
numero decurrit presens uita in qua peregrinatur. Vel potest dici 
quod,’ quia per septenarium? in scriptura uniuersitas intelligitur, ideo 
pet septem ecclesias cuncte ecclesie designantur, que, etsi multe sunt, 
in unam!’ tamen conueniunt. Sicut enim multe ciuitates sunt unum 
regnum, sic plures ecclesie [sunt] una ecclesia. 

Illud!! etiam est considerandum, quod unitatem ecclesie non impedit 
diuersitas et uarietas que in ea apparet. Et,'? ut de hac diuersitate aliquid 


dicatur, sciendum quod in ecclesia est triplex diuersitas principaliter. 
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here concerned specifically with those who are of the Church Militant, who 
walk by faith. Or it must be said that, though the blessed do not have 
faith, they nonetheless have that to which faith gives place, namely, sight.! 
For what they see and what we believe is the same, and so the whole 
Church, as encompassing present and future, can be called one in 
knowledge, though in each part there is a different kind of knowledge. 

But though the Church is made one by faith, hope and charity, there 
is nonetheless a special way in which it belongs to charity to unite. For 
charity is love, and love has a uniting and connecting force, according to 
Dionysius at De divinis nominibus 42 For this reason it is called the bond 
of perfection by the Apostle,> for it binds and unites the Church’s 
members to Christ the head and to one another, by which fact the mul- 
titude of believers is said to be of one mind and one heart. The ecclesi- 
astical community is therefore one, unlike the assemblies of the heretics, 
who are divided and diverse and cut off. For it belongs to good to take 
one form and evil many, as Dionysius says,* as being in the one case 
formed upon a single pattern and, in the other, deviating from the pat- 
tern in many ways. 

But while the Church is one, John nonetheless wrote to seven 
churches,> so that the Church might be shown to be filled with a seven- 
fold spirit, as is said in Proverbs: “Wisdom hath builded her house, she 
hath hewn out her seven pillars.” There is no doubt, however, that these 
seven are one, for the Apostle has said that the house of God is “the 
Church of the living God, which is the pillar and ground of truth." Or 
‘seven’ signifies the Church because this present life, in which she is a 
pilgrim, passes through seven ages.? Or it can be said that, because in 
the scriptures the number seven is understood to signify universality,’ 
the whole Church is thus designated by the seven churches that, though 
they are many, are nonetheless united in one. For just as many cities are 
one kingdom, so many churches are one Church. 

It must be noted also that the diversity and variety that appear in her 
do not impede the Church's unity; and, to say something of this diversity, 
it must be known that there are in the Church three principal kinds of 


L Cf. 2 Cor. 5:7; STh. 2a2ae q. 67 a. 3-5. 

2. De div. nom. 4:2 (PG 3:751/752). 

3. Coloss. 3:14. 

* Perhaps De div. nom. 4:20 (PG 3:783/784ff). 
* Rev. 14. 

6& Prov. 9:1. 

7% 1 Tim. 3:15. 

8 Cf. Augustine, De civ. Dei 22:30 (CC 48:865). 
9. Cf. Isidore, Liber numerorum 8 (PL 83:186ff). 


42 DE REGIMINE CHRISTIANO 


Una est diuersitas statuum, prout quidam sunt aliis perfectiores et mer- 
ito potentiores.| Ad hanc diuersitatem pertinet inequalitas gratie et 
uirtutum in diuersis quam consequitur inequalitas premiorum, de qua 
Dominus ait: “In domo Patris mei mansiones multe sunt,” et Apos- 
tolus ait quod "stella? differt a stella in claritate." Ad hanc diuersitatem 
pertinet quod quidam? dicuntur incipientes, quidam  proficientes, 
quidam perfecti. 

Alia est diuersitas officiorum, que attenditur secundum hoc, quod 
diuersi ad diuersas actiones deputantur. Officium quippe? ab effici- 
endo dicitur, secundum Ysidorum, est enim actus proprius et con- 
gruus unicuique® persone. Ad hanc diuersitatem pertinet? diuersitas 
donorum per que redduntur homines idonei et officia, de? qua diuersi- 
tate dicit Apostolus ad Romanos xii°: *Habentes donationes secun- 
dum gratiam, que data est nobis differentes," et cetera; et in psalmis: 
“Distribuite domos eius"; glossa: id est, officia diuersa disponite. Ter- 
tia est diuersitas graduum, prout in eodem statu uel officio quidam 
sunt superiores aliis. 

Hec autem triplex diuersitas que dicta? est ad tria pertinet, ut doc- 
tores tradunt. Primo enim pertinet ad ipsius ecclesie perfectionem. 
Sicut enim ad perfectionem uniuersi pertinet pluralitas et uarietas 
perfectionum, ut Dei!” bonitas multipliciter et uarie manifestetur in 
rebus, sic ad perfectionem ecclesie pertinet diuersitas supradicta. Vnde 
dicit Apostolus [ad] Ephesios iv^: “Ipse dedit quosdam apostolos, 
quosdam prophetas, alios euangelistas, alios pastores et doctores, ad 
consummationem sanctorum," id est perfectionem, “in opus minis- 
terii, in edificationem corporis Christi." 

Secundo, pertinet ad necessitatem actionum que sunt in ecclesia. 
Oportet enim ad diuersas actiones diuersas homines deputari, ut ex- 
pedite et sine confusione fiant, sicut in corpore diuersa membra sunt 
necessaria ad diuersos actus. Vnde ait!! Apostolus ad Romanos?? xii*: 
*Sicut in uno corpore multa membra habemus, omnia autem membra 


non eumdem actum habent," et cetera. 
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diversity. One is a diversity of conditions, inasmuch as some are more 
perfect than others and stronger in merit. To this diversity pertains the 
inequality of grace and virtues in different persons that is followed by 
an inequality of reward, of which the Lord says: “In my Father's house 
there are many mansions,"! and the Apostle says that “one star differs 
from another in glory."? To this diversity pertains the fact that some 
ate called beginners, some proficient and some perfected.? 

Another is the diversity of offices that attends the fact that differ- 
ent persons are deputed to different tasks. According to Isidore, in- 
deed, ‘office’ is derived from ‘effecting,* for to each person there is a 
proper and appropriate activity. To this diversity pertains the diversity 
of gifts by which men are rendered fit for offices. Of this diversity, the 
Apostle says at Romans 12: “Having different gifts according to the 
grace that is given us,” and so on. And in the psalms: “Distribute her 


» 


houses," that is, as the gloss says, “Allocate the various offices."? 
Third, there is a diversity of degree, inasmuch as some are superior to 
others within the same condition or office. 

The threefold diversity here spoken of pertains to three things, as 
the learned teach. First, it pertains to the perfection of the Church 
herself. For just as the plurality and variety of perfections pertains to 
the perfection of the universe, so that God's goodness may be made 
manifest in things in many and varied ways, so the diversity described 
above pertains to the perfection of the Church. Hence the Apostle 
says at Ephesians 4: “He gave some to be apostles, some prophets, 
others evangelists, others pastors and teachers, for the consummation 
of the saints,” that is, their perfection, “for the work of their ministry 
and for the edification of the body of Christ." 

Second, it pertains to the necessity of the tasks that are in the 
Church. For it is necessary that different men should be deputed to 
different tasks, so that these may be done speedily and without confu- 
sion, just as, in the body, different members are necessary to perform 
different functions. Hence the Apostle says at Romans 12: “Just as, in 
one body, we have many members, but all the members have not the 
same office,"? and so on. 
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Tertio, pertinet ad dignitatem et pulchritudinem ecclesie, que atten- 
ditur in ordine quodam. Nam ordo efficit pulchritudinem et decorem 
et ornatum. Ad ordinem autem requiritur diuersitas quedam. Sed pre- 
dicta diuersitas! que in ecclesia inuenitur? ecclesie unitatem non tollit 
aut? impedit, ut dictum est. Quin immo, ecclesie unitas diuersitatem 
huius exigit, cum sit unitas multitudinis ordinate atque perfecte. Ordo 
autem et perfectio* requirunt diuersitatem huius, ut patet ex dictis. 
Vnde ex hiis potest accipi duplex alius modus unitatis secundum quem 
ecclesia dicitur una. Dicitur enim una secundum perfectionem; nam, 
secundum Philosophum, [perfectio] quidam modus unitatis est, prout 
id quod est perfectum dicitur unum. Ideo in Cantico, postquam pre- 
misit Salomon de ecclesia “una est columba mea," addidit “perfecta 
mea." 

Dicitur etiam una secundum ordinem, sicut et ipsum uniuersum 
dicitur unum unitate ordinis. Ipse enim ordo connectit ecclesiam et 
conseruat ecclesie unitatem. Vnde in Decretis Ixxxix dist. dicitur quod 
nulla uniuersitas posset subsistere nisi eam magnus differentie ordo 
seruaret. Vnde patet quod in hoc, quod ecclesia? regnum est et dicitur 
unum, intelligitur alia conditio: scilicet, quod sit ordinatum. Sicut enim 
uniuersum dicitur ordinatum quia in eo est ordo generantium et gen- 
eratorum, mouentium et motorum,? causantium? et causatorum, sic 
ecclesia est ordinata, quia in ea est ordo predicantium et auditorum, 
presidentium et subiectorum, et sic de aliis ordinibus ecclesie. 

Est etiam considerandum! quod sicut unitatem ecclesie non tollit 
diuersitas!! officiorum statuum et graduum, sic etiam ei non preiudicat 
diuersitas morum et rituum que apud diuersas ecclesias inuenitur.!? 
Nam in hiis que sunt de necessitate salutis, ecclesia est unius moris 
et ritus. [n aliis autem, sine detrimento unitatis, possunt esse consue- 
tudines diuerse et obseruationes uatie; dum tamen laudabiles sint. 
Vnde dicit Boetius in libro De fide Christiana: *Quicquid in ecclesia 
catholica tenetur!? aut est auctoritas scripturarum aut traditio uniuer- 
salis aut certe propria et particularis instructio; sed auctoritate tota 
constringitur uniuersali, etiam traditione maiorum. Nihilominus tota 
constringitur? priuatis uero constitutionibus et propriis informationibus 
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Third, it pertains to the Church's dignity and beauty, which con- 
sists in a certain order. For order creates beauty and comeliness and 
adornment, but order requires a certain diversity. As we have said, 
however, the diversity described above, which is found in the Church, 
does not take away or impede the Church's unity. On the contrary, the 
unity of the Church has need of this diversity, since it is the unity of 
an ordered and perfect multitude. For order and perfection require 
such diversity, as is clear from what has been said. Hence from these 
considerations can be inferred a further twofold mode of unity ac- 
cording to which the Church is called one. For she is called one ac- 
cording to perfection; for, according to the Philosopher, perfection is 
a kind of unity, inasmuch as that which is perfect is said to be one.! 
And so in the Song of Songs, after Solomon has said of the Church, 
“One is my dove,” he adds, “my perfect one.’”? 

She is called one also according to order, just as the universe itself is 
called one by reason of a unity of order. For order itself draws the 
Church together and preserves the Church's unity. Hence in the Decretum, 
dist. 89, it is said that no universality could exist unless preserved by a 
great order of difference. Hence is clear that another condition is implied 
in the fact that the Church is a kingdom and is called one: namely, that 
she is ordered. For just as the universe is said to be ordered because there 
is in it an order of things that are generable and generative, movable and 
motive, and causable and causative, so the Church is ordered because 
there is in her an order of those who preach and hear, those who govern 
and are subject, and so of all the other orders of the Church. 

It must be noted also that just as the diversity of offices, conditions 
and degrees does not take away the Church's unity, so too the diversity 
of customs and rites found among the different churches does not 
prejudice it. For in those things that are necessary to salvation, the 
Church is one in custom and rite, whereas, in other things, there can be 
different customs and various observances without detriment to her 
unity; indeed, these may even be praiseworthy. Hence Boethius says in 
the book De fide catholica: “Whatever is held in the Catholic Church has 
the authority either of the scriptures, or of universal tradition, or at least 
of its own and proper usage; but the whole Church is bound by this 
authority, and by the universal tradition of the Fathers also. Although 
the whole is bound, however, each separate church nonetheless exists 
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unaqueque, uel pro locorum uatietate uel prout cuique bene uisum est,! 
subsistit et regitur." 

Igitur ecclesiastica communitas una est, cuius unitatem Dominus 
monstrare uolens, unum prefecit ecclesie, scilicet Petrum. Extra hanc 
ecclesie unitatem neque gratia neque remissio peccatorum neque spiri- 
tualis uita habeti potest. Ad salutem quoque eternam, nec sacramento- 
rum perceptio nec ulla operatio aliquid? prodesse ualet extra ecclesie 
unitatem. Sicut enim salus et uita non potest membro inesse nisi 
moueatur? in corporis unitate, sic alicui aduenire non potest uera salus 
et uita nisi existat intra ecclesie unitatem. Ad tamen, sicut interdum 
aridum membrum corpori coniungitur secundum continuitatem non 
autem secundum uirtutis influxum, ita nonnulli quidam continuitate 
conuersationis exterioris uniuntur ecclesie; sed a Christo^ capite et 
membris eius influxum non suscipiunt salutis et uite. 

Vna est ergo ecclesia? nec in plura diuidi potest. Numquid enim 
diuisus est Christus? Absit. Vnus est ergo Christus, et una ecclesia: 
unum caput et unum corpus; unus sponsus et una sponsa; unus pastor 
et unum ouile; unus rex et unum regnum; unus princeps et unus prin- 
cipatus; unus rector et una res publica. Ecclesia quippe est illa una 
Christi tunica inconsutilis, que diuisa non fuit. Ipsa est illa una archa 
ueri Noe intra quam, sub uno rectore, quicumque fuerunt leguntur in 
cataclismo saluati, qui autem extra ipsam inuenti sunt omnes diluuio 
petierunt. Ab ista ecclesie unitate, quicumque discedit, de ecclesia 
patiter esse desistit. Vnde, scindentes unitatem ecclesie infideles 
metito reputantur et uelut hostes habendi sunt, et temporaliter et eter- 
naliter puniendi. 

Ex eo autem, quod ecclesia est una et per consequens otdinata, sequi- 
tur alia conditio: scilicet, quod est firma et fortis. Virtus enim unita for- 
tior est quam diuisa. Vnde et? ipsa sua unitate redditur ecclesia fortis et 
firma. Ipse quoque ordo eam efficit fortiorem, propter quod in Can- 
tico dicitur esse “terribilis ut castrorum acies ordinata." Fortis siquidem 


est ecclesia, quia firma est contra hostium impetus, siue demonum siue 
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and is governed by its individual constitution and its own concep- 
tions, according to differences of locality or what seems good to each."! 

The ecclesiastical community is therefore one, and the Lord, wish- 
ing to show this unity, appointed one man to be head of the Church: 
that is, Peter. Outside this unity of the Church, neither grace nor the 
remission of sins nor spiritual life can be had. Outside the unity of the 
Church, neither the receiving of sacraments nor any other act can 
avail for eternal salvation. For just as health and life cannot be present 
in a member unless it is moved within the unity of the body, so true 
health and life cannot come to anyone unless he exists within the 
unity of the Church. However, just as sometimes a withered limb is 
joined to the body according to continuity but not according to the 
influx of power, so there ate not a few who are united with the 
Church by continuity of external converse; but these do not receive an 
influx of salvation and life from Christ the head and His members. 

The Church, therefore, is one, nor can she be divided into many 
parts. For was Christ ever divided? God forbid? There is one Christ, 
therefore, and one Church: one head and one body, one bridegroom 
and one bride, one shepherd and one flock, one king and one king- 
dom, one prince and one principality, one ruler and one common- 
wealth. The one Church is indeed that seamless robe of Christ that 
was not divided? She herself is the one atk of the true Noah within 
which, it is recorded, all who were under the one ruler were saved 
from the deluge, and all who were found outside it perished in the 
flood. Whoever separates himself from the unity of the Church ceases 
in like manner to be a member of the Church. Hence those who are 
cut off from the Church's unity are justly deemed unbelievers, having 
the character of enemies and worthy to be punished temporally and 
eternally. 

From the fact that the Church is one, and consequently ordered, 
there follows another condition: namely, that she is firm and strong. 
For a united power is greater than a divided, and so the Church also is 
rendered strong and firm by her own unity. Also, her order makes her 
stronger, by reason of which she is said in the Song of Songs to be 
“terrible as an army set in order."^ The Church is strong indeed, be- 
cause she is firm against the assaults of her enemies, whether demons or 


Boethius, De fide catholica, PL 64:1338. 
Cf. 1 Cor. 1:13. 

Cf. John 19:23. 

Song of Songs 6:3. 


Rwy s 


48 DE REGIMINE CHRISTIANO 


tyrannorum siue hereticorum; et sic firma ut non deficiat, sed intra ipsos 
hostium conflictus crescat et inualescat. Contra demones fortis est 
sanctitate et iustitia; contra tyrannos fortis! est patientia; et contra 
hereticos et mundi philosophos fortis est diuina sapientia. Hec est tur- 
ris Dauid, cum propugnaculis ex qua “mille clippei pendent, et omnis 
armatura fortium": non armatura carnalis, sed spiritualis, sicut Apos- 
tolus ait secunda [ad] Corinthios x?.? “Arma,” inquit, “militie nostre 
non carnalia," scilicet, debilitate, “sed potentia Deo,” id est, per Deum 
"ad destructionem munitionum," id est, ut destruant consilia homi- 
num seu demonum diuersis calliditatibus munita,? “consilia destru- 
entes et omnem altitudinem," id est, profunditatem intellectus tam 
legisperitorum quam philosophorum, “extollentem se^ aduersus scien- 
tiam Dei," id est, que de Deo est. 

De fortitudine ac firmitate ecclesie dicitur Matthei xvi?: “Porte inferi 
non preualebunt aduersus eam"; super quo dicit glossa: porte inferi uitia 
sunt atque peccata, uel hereticorum doctrine, per quas homines ducun- 
tur ad tartara. Vel singule spirituales nequitie, scilicet demones, porte 
sunt inferi, quibus contrariantur porte iustitie. Porte quoque inferi tor- 
menta et blandimenta persecutorum sunt. Sed et praua infidelium opera 
et inepta colloquia porte sun inferi, quia iter perditionis ostendunt. Sed 
omnia hec non preualent aduersus eam, scilicet ecclesiam, quia eam non 
separant a caritate et fide mea, dicit Dominus. Ipsa enim est domus uiti 
sapientis, fundata contra petram, que? nec pluuie descensu nec flumi- 
num impetu nec uentorum flatu irruente cadit, quia fundata est supra 
petram fidei, solidissime ueritatis. Hanc enim domum, scilicet eccle- 
siam, nec’ pluuia mendacis doctrine? corrumpit, neque diabolicus flatus 
impellit, neque uiolentorum fluminum impetus mouent. Fortis 
denique est ecclesia que, uelut munita ciuitas, angelorum presidium 
et custodiam habet? Ipsum etiam Christum, magni consilii angelum, 


principalem custodem et adiutorem habet, de quo dicitur in Apocalypsi 
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tyrants or heretics, and so firm that she may not weaken, but may in- 
crease and grow strong in the midst of the strife of enemies. Against 
demons she is strong in sanctity and righteousness, against tyrants she is 
strong in patience, and against heretics and the world's philosophers she 
is strong in divine wisdom. She is the tower of David, with battlements 
from which hang “a thousand bucklers and all the arms of valiant 
men”:! not fleshly arms, but spiritual, as the Apostle says in 2 Corin- 
thians 10. “The weapons of our warfare," he says, “are not fleshly,” that 
is, infirm, “but mighty through God,” that is, by God, “to the pulling 
down of strong holds,” that is, to the pulling down of the counsels of 
men or demons fortified by many wiles, “casting down imagination and 
every high thing,” that is, the deep reasonings of lawyers and philoso- 
phers alike, “that exalteth itself against the knowledge of God,” that is, 
of that which is of God.? 

Of the fortitude and firmness of the Church it is said in Matthew 
16: “The gates of hell shall not prevail against her"? and the gloss on 
this says that ‘the gates of hell’ are crimes and sins, or the doctrines of 
the heretics by which men are led to damnation. Or every spiritual sin, 
that is, the demons, are the gates of hell, over against which stand the 
gates of righteousness. Again, the gates of hell are the tortures and 
blandishments of the persecutors. But the wicked works of unbeliev- 
ers and their foolish utterances are the gates of hell also, because they 
show us the way of perdition. But all these things shall not prevail 
against her, that is, the Church; for they do not separate her from my 
love and faith, saith the Lord.* For she is the house of the wise man 
founded upon a rock, which neither the falling of the rain nor the 
force of the torrent nor the beating of the rushing winds overthrew, 
because it was founded upon the rock of faith, of the most solid 
truth.5 For this house, that is, the Church, neither the rain of false 
teaching corrupts, nor the blast of the devil overthrows, nor the as- 
sults of the flood of violent men disturbs. Finally, the Church is 
strong because, like a fortified city, she has the protection and care of 
the angels. Also, she has Christ Himself, the angel of great counsel, 
as her chief guardian and helper, of Whom it is said in Revelation that 
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quod “Ciuitas habebat murum magnum et altum" ;! super quo dicit 
glossa: per murum conuenienter intelligitur Christus, qui ipsam sanc- 
tam lerusalem undique circumdat, et contra incursores demones et 
prauos homines et uitia circumquaque nunc defensat. 

Ex predictis? autem tribus conditionibus ecclesie sequitur quarta 
conditio: uidelicet, quod est pacifica. Nam unitas causa est pacis. Est 
enim pax effectus amotis, cuius est unire. Ordo etiam in pacis ratione 
comprehenditur, quia secundum Augustinum xix? De ciuitate Dei, pax 
est tranquillitas ordinis? et pax hominum est ordinata concordia, et 
pax ciuitatis est ordinata imperandi atque obediendi concordia ciuium. 
Fortitudo etiam pacem inducit, ex fortitudine namque uictoria 
prouenit, et ad hanc sequitur pax. Vnde dicit Augustinus xix? De ciui- 
tate Dei quod uictoria est subiectio repugnantium, quod cum fuetit, 
pax erit. Ecclesia ergo, que una‘ et ordinata et fortis est, etiam pacifica 
existit. In hac tamen? peregrinatione, ubi multipliciter et sepe pertur- 
batur,° perfectam et plenam pacem non habet. Sed in futuro erit plene 
pacifica, quando quidem nulla erit discordia, nulla pugna, nulla ordi- 
nis turbulentia. Vnde Ysidorus dicit quod ecclesia nunc dicitur Syon, 
pro peregrinatione presenti, quia ab huius peregrinationis longitudine 
posita, promissionem rerum celestium speculatur; idcirco Syon, id est 
speculatio, nomen accepit. Pro future? uero patrie celestis pace, Ieru- 
salem uocatur, que pacis uisio interpretatur. Ibi enim, absoluta omni 
aduersitate, pacem que Christus est presenti possidebit obtutu. Vnde 
ad lerusalem dicitur in psalmo: “Qui posuit fines tuos pacem." Hec 


igitur dicta sunt de regni ecclesiastici unitate. 


CAPITVLVM IV: QVOD REGNVM ECCLESIE EST CATHOLICVM, 
ID EST VNIVERSALE; ET QVOMODO 


Consequens est autem uidere quod ecclesie regnum dicitur catholicum, 
id est uniuersale, et quomodo. Merito siquidem ecclesia dicitur uniuer- 


salis, quia ipsius institutor est uniuersorum Dominus; de quo dicitur in 
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“The city had a wall great and high,"! upon which the gloss says that 
by ‘wall’ may properly be understood Christ, Who encompasses holy 
Jerusalem herself round about and now defends her on all sides 
against invading demons and wicked men and their crimes.? 

From the three conditions of the Church described above there fol- 
lows a fourth condition: namely, that she is at peace. For unity is a cause 
of peace, because peace is an effect of love, whose nature it is to unite. 
Order also is contained within the nature of peace, because, according 
to Augustine at De civitate Dei 19, peace is the tranquillity of order, and 
the peace of men is an ordered concord, and the peace of a city is an 
ordered concord of the citizens with respect to those who rule and 
those who obey? Fortitude also leads to peace, since from fortitude 
comes forth victory, and from this follows peace. Hence Augustine says 
at De civitate Dei 19 that victory is the subjection of those who oppose 
and that, when this is achieved, there will be peace.^ The Church, there- 
fore, who is one and ordered and strong, also lives at peace. During this 
pilgrimage, however, where she is disturbed in many ways and often, 
she does not have a perfect and full peace. But in time to come she will 
be fully at peace, when there will indeed be no discord, no opposition, 
no disturbance of her order. Hence Isidore says that the Church is now 
called Sion by reason of her present pilgrimage, because she awaits the 
promise of heavenly things after the appointed duration of this pilgrim- 
age; and so she has received the name Sion, that is, ‘waiting.’ But she is 
called Jerusalem, which means ‘vision of peace,’ because of the peace of 
the heavenly realm to come.? For then, absolved from all adversity, she 
will possess the peace that is Christ in immediate contemplation. Hence 
it is said to Jerusalem in the psalm: “He maketh the peace in thy bor- 
ders.” These, then, are our remarks concerning the unity of the ecclesi- 
astical kingdom. 


CHAPTER 4: THAT THE KINGDOM OF THE CHURCH IS CATHOLIC, 
THAT IS, UNIVERSAL; AND IN WHAT WAY 


Our next task is to observe that the kingdom of the Church is called 
catholic, that is, universal, and in what way. The Church is indeed 
rightly called universal because her founder is the Lord of all things, of 
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Iob: “Opus manuum eius sunt uniuersi”; et in psalmo! dicitur: *Conuer- 
tentur ad Dominum uniuersi fines terre, et adorabunt in conspectu 
eius omnes familie gentium." Dicitur autem et est ecclesia uniuersalis 
multipliciter. 

Primo enim dicitur uniuersalis quantum ad loca. Non enim, sicut 
synagoga, in Iudea tantum? inuenitur, sed in uniuerso mundo, quia in 
omnem terram exiuit sonus euangelice predicationis et apostolice? 
doctrine. Vnde et Malachiae i? dicitur: *Ab ortu solis usque ad oc- 
casum, magnum est nomen meum in gentibus, et in omni loco offer- 
tur nomini meo oblatio munda." De hac uniuersalitate dicit Ysidorus 
viii? libro Etymologiarum: “Ecclesia grece latine conuocatio^ dicitur, 
propter quod omnes ad se uocet.” Catholica autem dicitur ecclesia, id 
est uniuersalis. Non enim sicut conuenticula hereticorum in aliquibus 
regionum partibus coartatut, sed per totum terrarum orbem dilatata> 
diffunditur. Et in libro De summo bono idem ait: *Hereses aut? in 
aliquem angulum mundi aut in unam gentem inueniuntur uersari. Ec- 
clesia uero catholica. Sicut per totum mundum extenditur, sic et om- 
nium gentium societate constituitur." 

Secundo, ecclesia dicitur uniuersalis quantum ad conditiones 
hominum; quia omnes hominum diuersitates colligit, et nullam abicit. 
Non diuersitatem rituum" respuit, quia gentiles et ludeos pariter uocat; 
non diuersitatem nationum, quia Grecos et barbaros, Scitas et Indos; 
nec diuersitatem conditionum, quia et seruos et liberos; non diuersi- 
tatem sexuum, quia feminas et masculos; non diuersitatem fortune aut 
exteriorum bonorum, quia pauperes et diuites, nobiles et ignobiles; non 
diuersitatem animorum, quia doctos et indoctos, sapientes et simplices, 
philosophos et plebeios, oratores et idiotas. Et uniuersaliter nullam 
diuersitatem hominum respuit, sed omnes? recipit, quia? non est per- 
sonarum acceptor Deus, sed ipse, qui est omnium factor,!? est om- 
nium et saluator!! et susceptor, qui uult omnes homines saluos fieri. Vnde 


et apostolos mittens Christus, *Euntes," inquit, “in mundum uniuersum, 
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Whom it is said in Job: “All things are the work of His hand, "! and in the 
psalm it is said: “All the ends of the earth shall be converted to the 
Lord, and all the kindreds of the gentiles shall adore in His sight."? 
But the Church is called, and is, universal in many ways. 

First, she 1s called universal with respect to place. For she is not 
found in Judaea only, as the synagogues ate, but in the whole world; 
for the sound of the preaching of the gospel and of apostolic doctrine 
has gone forth in all the earth;? and so it is said at Malachi 1: “From 
the rising of the sun even to the going down, my name is great among 
the gentiles, and in every place there is offered to my name a clean 
oblation."^ Of this universality, Isidore says at Eyzologiae 8: “Ecclesia 
in Greek is called convocatio in Latin, because she calls all men to her- 
sel£."5 The Church is called catholic, that is, universal, because she is 
not confined to certain restricted parts like the assemblies of the here- 
tics, but is spread at large throughout the whole earth. And in the 
book De summo bono the same author says: “Heresies are found either 
in certain corners of the world or in one nation, but the Church is 
catholic. Just as she is extended throughout the whole world, so also is 
she made up of the fellowship of all nations." 6 

Second, the Church is called universal with respect to the condi- 
tions of men, for she brings together all sorts of men and excludes 
none. She does not despise difference of custom, because she calls 
gentiles and Jews equally; nor difference of race, because she calls 
Greeks and barbarians, Scythians and Indians; nor difference of con- 
dition, because she calls both slaves and free; nor difference of sex, 
because she calls women and men; nor difference of fortune or exter- 
nal goods, because she calls poor and rich, nobles and commoners; 
nor difference of intellect, because she calls the learned and unlearned, 
the wise and the simple, philosophers and plain folk, the eloquent and 
the ignorant: and everywhere she despises no difference among men, 
but receives all. For God is no respecter of persons,’ but He Who is 
the maker of all is also the saviour and sustainer of all, Who desires 
that all men may be saved. Hence also, when Christ sent forth His 
apostles, He said: “Go ye into the whole world and preach the gospel 


1 Job 34:19. 

2 Psalm 21:28. 

5$. Cf. Psalm 18:5. 
4 Mal 1:11. 

5. 


Etym. 8:1:1 (PL 82:293f). 

6. Sentent. 1:16:6 (PL 83:572); here and elsewhere called De suzo bono from its 
incipit: “Summum bonum Deus est..." 

7. Cf Acts 10:34; and cf. Isidore, De eccl. offic. 1:1:3 (PL 83:740). 


54 DE REGIMINE CHRISTIANO 


predicate euangelium omni! creature," id est, omni homini. 

Tertio, ecclesia dicitur uniuersalis quantum ad tempus, quia cepit 
ab initio mundi et usque ad? finem duratura? est. Vnde dicitur in- 
cepisse et^ ab Abel. Ysidorus tamen dicit quod "ecclesia incohauit a^ 
loco ubi uenit de celo Spiritus Sanctus, et impleuit uno loco sedentes." 
Ibi quidem incohauit, quantum ad eius plenitudinem in personis et 
gratiis, quia iam uenerat plenitudo temporis in quo misit Deus Filium 
suum. Tunc incohauit quantum ad eius dilatationem et quantum ad 
fidem explicitam et reuelatam. Simpliciter tamen ab exordio humani 
generis cepit. Ab Abel autem dicitur incepisseó propter eius innocen- 
tiam. Vnum autem ecclesie corpus constituunt/ qui ante Christum et 
post Christum, quorum omnium Christus est caput. “Quia et qui prei- 
bant et qui sequebantur clamabant: Osanna, benedictus qui uenit in 
nomine Domini.” Eadem quoque fides est precedentium et sequen- 
tium, quia illi? credebant futurum quod nos credimus esse iam factum. 
In hoc? autem, quod ecclesia dicitur uniuersalis quantum ad tempus, 
intelligitur duplex illa conditio regni ecclesiastici, que est antiquitas et 
perpetuitas. 

Quarto,!? dicitur uniuersalis quantum ad status, quia comprehendit 
tam illos qui sunt in statu comprehensorum quam illos qui sunt in 
statu uiatorum, ut supra dictum est, nec solum homines sed etiam an- 
gelos. Vnde ecclesia, sic sumpta, conuenienter dicitur congregatio 
omnium illorum qui sunt Christi membra qualitercumque. Ecclesia 
uero, pro hoc statu, dicitur congregatio fidelium; pro futuro autem 
statu, dicitur congregatio comprehensorum. 

Quinto, ecclesia dicitur uniuersalis quantum ad doctrinam, quia in 
ea est doctrina uniuersalis!! de omnibus necessariis ad salutem, et 
omni generi hominum conueniens. 

Sexto, ecclesia dicitur uniuersalis quantum ad remedium, quia curat 
uniuersaliter omnia omnium peccata, et omnium hominum continet 
sufficientia et uniuersalia remedia: septem scilicet sacramenta, que ab 


uno remedio salutari, per quod omnes liberantur, efficaciam sortiuntur, 
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to every creature,"! that is, to every man. 

Third, the Church is called universal with respect to time, for she 
began at the foundation of the world and will endure even to the end. 
Hence she is said to have begun even from Abel? Isidore, however, 
says that “the Church began in the place where the Holy Spirit came 
down from heaven and filled those who sat in that one place.”? As far 
as her fullness in terms of persons and graces is concerned, she did 
indeed begin there, for then was come the fullness of time in which 
God sent His Son. In terms of her increase, and in terms of explicit 
and revealed faith, she began then. In an absolute sense, howevet, she 
began at the beginning of the human race. For she is said to have be- 
gun in Abel by reason of his innocence, and those [innocent persons] 
before and after Christ, of all of whom Christ is the head, have made 
up the one body of the Church: “For those who went before and 
those who came after cried out, Hosanna: blessed is He who comes in 
the name of the Lord."^ And the faith of those who went before and 
who came after was the same, for the former believed that there 
would come to pass that which we now believe to be accomplished. 
Also, in the fact that the Church is called universal with respect to 
time, two [further] conditions of the ecclesiastical kingdom are under- 
stood: antiquity and perpetuity. 

Fourth, she is called universal with respect to condition, for she 
includes both those who are in a condition of knowledge and those 
who are in the condition of pilgrims, as was said above; and not only 
men, but angels also. Hence the Church, so considered, is properly 
called the congregation of all those of whatever kind who are Christ's 
members. As to her [present] condition, the Church is called the con- 
gregation of believers; as to her future condition, she is called the 
congregation of those who know. 

Fifth, the Church is called universal with respect to doctrine, for 
there is in her a universal doctrine concerning all things necessary to 
salvation and applicable to the whole race of men. 

Sixth, the Church is called universal with respect to healing power, 
for she has a universal cure for all the sins of all people, and she con- 
tains remedies sufficient and universal for all men: that is, the seven 
sacraments, which derive their efficacy from the one saving remedy by 
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scilicet a Christo. Et ideo ecclesia uniuersalis dicitur quia uniuersalem 
continet uiam anime liberande, scilicet Christum, qui de se ait: *Ego 
sum uia, ueritas et uita." Vnde Augustinus, x? De ciuitate Dei, de 
Christiana religione loquens, ait: *Hec est religio que uniuersalem 
continet uiam anime liberande; hec est! enim quodammodo regalis? 
uia que una? ducit ad regnum, non temporali fastigio nutabundum, sed 
eternitatis firmitate securum. Nam que alia uia est uniuersalis anime 
liberande nisi qua uniuerse anime liberantur, ac, per hoc, sine illa nulla 
anima liberatur? Hec est, inquam, liberandorum credentium uniuer- 
salis uia, de qua fidelis Abraam diuinum accepit oraculum: ‘In semine 


2» 


tuo benedicentur omnes gentes." Hec est uniuersalis uia de qua in^ 
prophetia dictum est: “Vt cognoscamus in terra uiam tuam, in omnibus 
gentibus salutare tuum.’ 

Omnibus igitur dictis modis dicitur ecclesia uniuersalis, de cuius 
uniuersalitate, quantum ad aliquos predictorum modorum, dicit Ysi- 
dorus in libro De origine officiorum: “Ecclesia uocatur proprie, quod 
omnes ad5 se uocet atque in unum congreget. Catholica autem ideo 
dicitur quia per uniuersum mundum est constituta; uel quantum ca- 
tholica® generalis in ea doctrina est ad instructionem hominum de uisi- 
bilibus atque? de inuisibilibus rebus celestium et terrestrium; uel 
propter omne hominum genus ad pietatis subiectionem, tam prin- 
cipum quam qui principantur, oratorum et idiotarum." Ex omni enim 
genere humano? colligenda est ecclesia, etiam de hiis qui fastu et su- 
perbia seculari a fide et humilitate uidentur aberrare. Vel dicitur 
uniuersalis propter quod generaliter curat omnium peccata que per 
corpus et animam perficiuntur. De uniuersalitate etiam? ecclesie dicit 
Boetius in libro De Trinitate: Christiane religionis reuerentiam plures 
usurpant; sed ea fides pollet maxime et solitarie que tum!? propter 
uniuersalium precepta regularum quibus eiusdem religionis intelligatur 
auctoritas, tum propterea quod eius cultus per omnes pene mundi 


terminos emanauit, catholica uel uniuersalis!! uocatur." 
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which all men are delivered: that is, from Christ. And so the Church is 
called universal because she contains the universal way of the soul’s 
deliverance, namely Christ, Who says of Himself: *I am the way, and 
the truth and the life.”! Hence Augustine, speaking of the Christian 
religion at De civitate Dei 10, says: “This is the religion that contains the 
universal way of the soul’s deliverance. This is a kind of royal road, 
which alone leads to the kingdom that does not fail, like other tempo- 
ral dignities, but stands firm upon eternal foundations. For what else 
is the universal way of the soul’s deliverance if not that by which all 
souls are delivered universally and, by the same token, without which 
no soul is delivered? This, I say, is the universal way of deliverance for 
believers, concerning which Abraham the believer received the divine 
assurance: ‘In thy seed shall all the nations be blessed.”’? This is the 
universal way of which it is said in the prophecy: “That we may know 
Thy way upon the earth, Thy salvation in all nations.” 

In all the ways spoken of, then, the Church is called universal; of 
which universality, having regard to some of the ways spoken of 
above, Isidore says in the book De origine officiorum: “The Church is 
properly so called because she calls all men to herself and unites them 
in one body. She is therefore called catholic because she is established 
throughout the whole world; or inasmuch as there is in her a catholic, 
general doctrine for the instruction of men concerning the visible and 
invisible things of heaven and earth; or because men of every kind are 
subject to [the obligations of] piety, be they princes or those who are 
ruled, the eloquent and the ignorant."^ For the Church must be gath- 
ered in from the whole human race: even from those who, in the 
world’s contempt and pride, seem to turn away from faith and humility. 
Or she is called universal because she has a general cure for all the sins 
that are committed by body and soul. Boethius also speaks of the 
Church’s universality in the book De Trinitate: “There are many who lay 
claim falsely to the dignity of the Christian religion; but that faith is the 
most greatly and singularly esteemed which, both because of the uni- 
versal character of the rules and doctrines by which the authority of 
that same religion is established, and because its worship has spread 
almost to all the ends of the earth, is called catholic or universal.’ 
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Dicuntur! autem regule uniuersales preceptorum in religione Chris- 
tiana quia non uni populo, sicut lex filiis Israel, nec uni sexui, sicut 
circumcisio masculis, sed omni populo, omni sexui, omni denique 
etati atque conditioni indicantur. Vna enim fides, unum baptisma, 
unus sacrificii fitus, una caritas, una spes omnibus predicatur. Vel 
dicuntur uniuersales regule quia in? eis nihil falsitatis aut? iniquitatis 
admiscetur, in quocumque articulo seu in quocumque casu. Vel 
uniuersales regule dicuntur quia totam uitam hominis et omne^ quod 
ad ipsum, quolibet modo, pertinet, continent et ordinant. In libro 
etiam De fide Christiana, de uniuersalitate ecclesie dicit idem Boetius: 
*Dat ergo? Christus formam discipulis suis baptizandi, docendi salu- 
taria, efficientiam quoque® miraculorum atque uniuersum mundum ad 
uitam precipit” introire, ut predicatio salutaris non iam in? una tantum 
gente, sed orbi terrarum predicaretur.” 

Diffunditur ergo per mundum celestis illa doctrina. Adunantur 
populi, instituuntur ecclesie, fit unum corpus quod mundi latitudinem 
occuparet. Quam uero mirabiliter sit ecclesia dilatata et diffusa per 
mundum, ut merito ex hoc uniuersalis dicatur, hinc patet: quia non 
armis aut ciuili potentia creuit ecclesia, neque magicis artibus, ut 
quidam mentientes dixerunt, quos pulchre improbat Augustinus xviii? 
libro De ciuitate Dei; sed euangelii predicatione, diuine potentie 
miraculis, uirtutum exemplis,? sanctorum patientia, periculis et labori- 
bus et sanguinis effusione, et uariis passionum et tribulationum geneti- 
bus. Deinde, quales fuerunt ipsi primi predicatores euangelii, per quos 
mundus credidit et ecclesia creuit per orbem, notum est; quia non 
potentes secundum seculum, non sapientes mundi sapientia, non 
nobiles, non diuites, sed homines infirmi, illiterati, ignobiles et pau- 
petes piscatores.!? 

Est igitur!! ecclesia catholica, id est, uniuersalis. Vnde qui ab hac 
uniuersalitate recedunt non catholici sed heretici, quasi diuisi, recte 
uocantur. Ex hoc autem, quod ecclesia uniuersalis dicitur, potest ac- 
cipi alia conditio eius: scilicet, quod sit copiosa et sibi sufficiens. 
Quanto enim est multitudine uniuersalior, tanto sufficientior propter 
mutuum adiutorium eorum qui sub hac uniuersalitate continentur. 
Vel quia ecclesia potest alio modo dici uniuersalis propter spiritualium 
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The rules of those who teach the Christian religion are called univer- 
sal because they are enjoined not upon one people, like the Law of the 
children of Israel, nor upon one sex, like circumcision upon males, but 
upon every people and each sex: in short, upon all sorts and conditions. 
For one faith, one baptism, one rite of sacrifice, one charity and one 
hope is preached to all men. Or they are called universal rules because 
no falsehood or iniquity is mingled with them in any respect or in any 
case whatsoever. Or they are called universal rules because they contain 
and order the whole life of man and everything of whatever kind that 
pertains to it. Also, in the book De fide catholica, the same Boethius says 
of the Church’s universality: “Christ therefore gave to His disciples the 
form of baptism, the saving truth of His teaching, and the power to 
perform miracles, and bade them go and bring life to all the world, so 
that the message of salvation might no longer be preached to one na- 
tion only, but to all the earth."! 

That heavenly doctrine is therefore spread throughout the world; 
peoples are united, churches are founded, a single body is formed that 
occupies the breadth of the world. And how marvellous it is that the 
Church should be spread and diffused throughout the world, and for this 
reason rightly called universal, appears from this: that the Church has not 
grown great through force of arms or civil power, nor by magic arts, as 
certain liars have said, whom Augustine splendidly denounces at De civitate 
Dei 187 but through the preaching of the gospel, through miracles of di- 
vine power, through examples of virtue, through the patience, perils 
and labours of the saints and the shedding of blood, and through 
vatious sufferings and tribulations. What is more, we note what manner 
of men the first preachers of the gospel were, through whom the world 
believed and the Church increased on earth. For they were not mighty 
according to the world, not wise in the wisdom of the earth, not noble, 
not rich, but weak, unlettered, ordinary men and poor fisherfolk. 

The Church, then, is catholic, that is, universal. Hence those who 
withdraw from this universality are, as being separated, rightly called 
heretics and not catholics.? And from the fact that the Church is called 
universal another of her conditions can be inferred: namely, that she is 
well supplied and self sufficient. For the more universal a multitude is, 
the mote sufficient it is for the mutual help of those who are contained 
under that universality. Or because the Church can be called universal in 
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bonorum plenitudinem que in ea est, de Christi fonte procedens,! ideo, 
ex eo quod uniuersalis dicitur, eius copiositas et habundantia insinuatur. 
Illud quoque transeundum non est: quod? sicut ecclesie uniuersalitas 
non tollit etus unitatem, ut ex precedenti? capitulo patet, sic nec ecclesie 
unitas tollit eius uniuersalitatem. Immo, in ipsa uniuersalitate datur intel- 
ligi unitas. Unde dicit Ysidorus, uiii? libro Etymologiarum, quod: 
“Uniuersalitas ab uno cognominata est, propter quod in* unitatem col- 
ligitur."5 Nam et? in logica, uniuetsale dicitur quod multa in unum col- 
ligit, quia est^ unum in multis et de multis. Accipitur enim ab intellectu 
ex? conuenientia et conformitate multorum, omnis autem? conuenientia 
unitas est. 

Est igitur ecclesia ita una quod uniuersalis et ita uniuersalis quod 
una. Vnde, propter unitatem et uniuersalitatem, pariter uere potest dici 
res publica, nam res publica est res populi. *Populus autem est multitu- 
dinis!? cetus iuris consensu et utilitatis! communione sociatus," ut patet 
ex definitione Tullii quam Augustinus sepe inducit. Immo, secundum 
hanc definitionem, nulla communitas dicitur uere res publica nisi eccle- 


siastica, quia in ea sola est uera iustitia et uera utilitas et uera communio. 


CAPITVLVM V: QVOD ECCLESIE REGNVM EST SANCTVM,/2 
ET QVOMODO 


Est autem ulterius declarandum? quod ecclesie regnum est sanctum, 
et quomodo. Circa quod, primo uidendum quid est sanctitas. Defini- 
tionem autem sanctitatis ponit beatus Dionysius capitulo xii? De diuinis 
nominibus, dicens quod sanctitas est ab omni immunditia!> libera et 
perfecta et omnino immaculata munditia. Et secundum hoc recte dicitur 
ecclesia sancta, que ab omni immunditia!ó munda est, et in ea!" est 
munditia predictas tres conditiones habens. Est enim in ea munditia 
libera, quia a cuiuslibet!? immunditie seruitute libera existit. Est in ea 
munditia perfecta, quia ei nihil munditie deficit; perfectum enim est, 


cui nihil deest. Est in ea munditia immaculata, quia ab ullo extrinseco 





1: procedens] et add. P? — 2: quod] om. P? — 3: precedenti] predicto P! — 4: in| om. P? 
5: colligitur] colligit V — 6: et] om. P? 7: est] cum P? 8: ex] et V 9: autem] enim P? 
10: multitudinis] eius V — 11: utilitatis] utilitate P! 12: SANCTVM] dictum P2 13: decla- 
randum] demonstrandum P!P? 14: sanctum] dictum P? 15: immunditia] munditia P? 
16: immunditia] munditia P? 17: ea] qua zw. — 18: cuiuslibet] cuilibet P2 


PART ONE, CHAPTER 5 61 


another way, by reason of the fullness of spiritual goods that is in her, 
proceeding from the fount of Christ, so, from the fact that she is called 
universal, her plenteousness and abundance can be inferred. And it 
must not be forgotten that, just as the universality of the Church does 
not take away her unity, as is clear from the previous chapter, nor does 
the unity of the Church take away her universality. On the contrary, her 
unity is given in that very universality. Hence Isidore says in Efyuo/logiae 
8 that: “Universality is synonymous with oneness, for [that which is 
universal] is brought together in unity."! In logic also, that which brings 
together many things in one is called a ‘universal’ because it is a *one- 
ness’ consisting in many things and of many things. This is inferred by 
the intellect from the resemblance and conformity of many things, for 
evety resemblance is a unity. 

'The Church, then, is on the one hand one because universal, and, on 
the other, universal because one. Hence by reason of this unity and uni- 
versality, she can with equal truth be called a commonwealth, for a 
commonwealth is the property of a people, and “a people is a multitude 
associated by common agreement as to what is right and beneficial,” as 
is clear from the definition of Cicero* that Augustine often cites. 
According to this definition, indeed, no community is more truly called 
a commonwealth than the Church, for only in her is there true justice 
and true benefit and true communion. 


CHAPTER 5: THAT THE KINGDOM OF THE CHURCH IS HOLY, 
AND IN WHAT WAY 


It must be shown further that the kingdom of the Church is holy, and 
in what way. To this end, we must first consider what holiness is. The 
blessed Dionysius proposes a definition of holiness in De divinis nomini- 
bus 12, where he says that holiness is a free and perfect and entirely 
unblemished purity from every defilement.^ And according to this defi- 
nition the Church is rightly called holy because she is cleansed of every 
defilement, and in her there is a purity having the three conditions just 
named. For there is in her a free purity, because she is free from the 
bondage of any kind of defilement. There is in her a perfect purity, 
because she lacks no aspect of purity; for that which lacks nothing is 
perfect. There is in her an unblemished purity, because she cannot be 
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iniquinari nequit. Macula enim ex aliquo exteriori contrahitur. Et ut 
specialius aliquid dicatur de sanctitate ecclesie, sciendum quod ad 
sanctitatem requiritur carentia immunditie, ut patet ex definitione su- 
pra posita. Est autem duplex immunditia creature rationalis: una 
quidem culpe, alia! uero erroris aut ignorantie; et? utraque harum 
distinguitur secundum diuersitatem culparum et errorum. Ab immun- 
ditia culpe? liberatur et mundatur creatura rationalis per gratiam, per 
quam est remissio peccatorum; ab immunditia uero erroris et ignoran- 
tie mundatur per^ sacram doctrinam, cuius principium est fides, cuius 
est purificare corda. Et quia ad bene operandum sacra scriptura dirigit 
et gratia adiuuat, ideo ecclesia sancta dicitur propter opera bona et 
uirtutes, que sunt operum principia. Et quia gratia? confertur in sac- 
ramentis, ideo ecclesia sancta dicitur,® qui per gratiam sanctificatur et 
mundatur; sunt enim sacramenta remedia sanctificationis contra im- 
munditiam omnis peccati. Et quia per gratiam Deus ipse nos inhabi- 
tat, ideo ecclesia sancta dicitur, qui per diuinam presentiam et 
inhabitationem sanctificatur. Vnde in psalmo: “Domum tuam decet 
sanctitudo'; et prima [ad] Corinthios iii°: "Templum Dei sanctum est 
quod estis uos." Huius templi signum est materiale templum quod" 
ecclesia uocatur, cuius consecratio per episcopum sanctificationem 
fidelium demonstrat per Christum, qui est sanctus sanctorum, sicut et 
prima Iohannis ii? dicitur: “Vnctionem accepistis a sancto," id est a 
Christo, unctionem scilicet interiorem, qua ipse unctus est pre consor- 
tibus suis, de cuius unctionis plenitudine nos omnes accipimus. 

Hec autem ecclesie sanctitas et sanctificatio communiter est a tota 
Trinitate, de qua in Isaia dicitur: “Sanctus, Sanctus, Sanctus Dominus 
Deus exercituum.” Tamen aliquando attribuitur Patri, propter auctori- 
tatem principii; unde Iohannes xuii®: “Pater, sanctifica eos in ueritate." 
Quandoque? attribuitur Filio maxime, propter humanitatem assump- 
tam secundum quam passus est, cuius passione sanctificamur. Vnde 


prima [ad] Corinthios i? de ipso dicitur quod “factus est? nobis a Deo 
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defiled by anything coming from without, for a blemish arises from 
some extrinsic cause. And, to say something more specific about the 
Church's holiness, it must be noted that holiness requires an absence of 
defilement, as is clear from the definition given above, and that there 
are two kinds of defilement of rational creatures: one of fault, and the 
other of error or ignorance; and each of these is distinguished accord- 
ing to the difference between fault and error. The rational creature is 
delivered and cleansed from the defilement of fault through grace, by 
which comes the remission of sins; and he is cleansed from the defile- 
ment of error and ignorance through sacred doctrine, the first principle 
of which is faith, the effect of which is to purify the heart. And because 
holy scripture directs her and grace assists her in doing her work well, 
the Church is therefore called holy by reason of good works and the 
virtues that are the foundation of works. And because grace is con- 
ferred in the sacraments, the Church, who is sanctified and purified by 
grace, is therefore called holy because the sacraments are the remedies 
of sanctification against the defilement of every sin. And because God 
dwells in us through grace, the Church, who is sanctified by the divine 
presence and indwelling, is therefore called holy. Hence in the psalm: 
“Holiness becometh Thy house"; and in 1 Corinthians, 3: “The temple 
of God, which you are, is holy.’ And of this temple the material tem- 
ple that is called a church is a sign, the consecration of which by the 
bishop demonstrates the sanctification of the faithful by Christ, Who is 
the holy of holies, as is said also at 1 John, 2: “Ye have an unction 
from the holy one,” that is, an inward unction from Christ Himself, 
of the fullness of Whose unction we all receive and by which we are 
anointed above our fellows.* 

This holiness and sanctification of the Church comes in a general way 
from the whole Trinity, of Whom it is said in Isaiah: “Holy, Holy, Holy, 
Lord God of hosts."5 Sometimes, however, it is attributed to the Father, 
by reason of His foremost authority [as the first person of the Trinity], as 
at John 17: “Father, sanctify them in truth."6 Sometimes it is attributed 
especially to the Son, by reason of His assumption of the humanity ac- 
cording to which He suffered; for we are sanctified by His Passion. 
Hence it is said of Him at 1 Corinthians, 1 that “He of God is made 
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sapientia et iustitia et sanctificatio et redemptio." Et [ad] Ephesios u° dicit 
Apostolus: “Christus dilexit ecclesiam et tradidit semetipsum pro ea, ut 
illam sanctificaret,” scilicet iustitia bone uite, prius mundans eam a pec- 
catis; et hoc lauacro aque sanctificatur! in uerbo uite, id est, quo datur 
uita, quo accedente ad elementum fit sacramentum, quo sanctificatus 
homo accipit uitam eternam; ut exhibeat sibi ecclesiam gloriosam non 
habentem maculam alicuius peccati criminalis, neque rugam duplicitatis, 
quasi mundam et simplicem, neque aliquid huiusmodi, id est, nullum 
peccatum pro quo sit damnabilis, sed ut sit sancta per opera bona et 
immaculata in abstinentia mali. Quandoque uero attribuitur Spiritui 
Sancto; unde ad Romanos i? dicitur: “Qui predestinatus est Filius Dei in 
uirtute secundum Spiritum Sanctificationis ex resurrectione mortuorum 
lesu Christi Domini nostri.” Spiritus Sanctificationis ipse enim putifica- 
tor est omnis immunditie, qui est amor sanctus et donum primum, in 
quo donantur nobis omnia dona per que tolluntur queque immunda. 
Est igitur ecclesia sancta, quia ab omni peccato et iniquitate mundata 
et uirtutibus ac bonis operibus ornata. Vnde, titulo secundo, dedit se- 
metipsum pro nobis, ut nos redimeret ab omni iniquitate et exhibeat? 
sibi populum acceptabilem, sectatorem bonorum operum. Est etiam 
ecclesia sancta quia ab omni errore purgata per sacram doctrinam, que 
munda est et emundans, de qua dicitur in psalmo: *Lex Domini im- 
maculata, conuertens animas," in qua quicquid est ad salutem utile inu- 
enitu? et quicquid est noxium et saluti contrarium damnatur; cui 
quicquid resistit, non dubium est, esse falsissimum; que de se dicit* in 
Prouerbiis: “Iusti sunt omnes sermones mei, non est in eis prauum quid 
neque peruersum.” Nihil prauum in fide, nihil peruersum? in moribus. 
In eo ergo, quod ecclesia sancta dicitur, intelligitur et ritus sacramen- 
torum, quibus a peccato mundamur,’ et plenitudo gratie et uirtutum, 
quibus bona operamur, et ueritas ac bonitas doctrine, qua erudimur et 
instruimur, que nil falsum, nil damnabile continet, sed totum uerum et 


salutiferum. Omnes quippe doctrinales institutiones ecclesie sancte sunt, 
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unto us wisdom and righteousness and sanctification and redemption."! 
The Apostle says also at Ephesians 5: *Christ loved the Church and 
gave Himself for her, that He might sanctify her," that is, having first 
purified her from sin by the righteousness of a goodly life; and cleanse 
her with the washing of water in the word of life, that is, by which life is 
given, for He makes the element a sacrament by entering into it, so that 
the man sanctified by it receives eternal life: that He might present to 
Himself a glorious Church, having neither spot of any criminal sin nor 
blemish of any false show of purity and simplicity, nor any such thing: 
that is, no sin for which she might be condemned, but that she might be 
holy through good works and unblemished in abstinence from evil.? 
Sometimes, however, it is attributed to the Holy Spirit, as at Romans 1, 
where it is said: “He was declared to be the Son of God with power, 
according to the Spirit of Sanctification, by the resurrection from the 
dead.” For the Spirit of Sanctification is the cleanser of all impurity, 
Who is a holy love and the first of gifts, in Whom all the gifts are given 
to us by which every impurity is taken away. 

The Church is holy, therefore, because purified of every sin and in- 
iquity and adorned with virtues and good works. Hence, under the sec- 
ond name [of the Trinity], He gave Himself for us, that He might 
redeem us from every iniquity and present to Himself an acceptable 
people, a retinue of good works. The Church is holy also because 
purged of all error by sacred doctrine, which is both pure and purifying, 
of which it is said in the psalm: “The Law of God is without blemish, 
converting the soul."5 In it, whatever is useful to salvation is found, and 
whatever is harmful and contrary to salvation is condemned. Whatever 
resists it is beyond doubt wholly false, as it says of itself in Proverbs: 
“All my words are just; there is nothing wicked or perverse in them": 
nothing wicked in faith, nothing perverse in morals. 

In the fact that the Church is called holy, therefore, is understood 
the celebration of the sacraments by which we are cleansed from sin, 
the fullness of grace through which we perform good works, and the 
truth and goodness of the doctrine by which we are enlightened and 
instructed, which contains nothing false or worthy of condemnation, 
but the whole and saving truth. Indeed, all the Church’s instruction in 


1 Cor. 1:30. 

Paraphrased from Eph. 5:25ff; cf. Collectanea, PL 192:214. 
Rom. 1:4. 

This, perhaps wrongly, is what I take zulo secundo to mean here. 
Psalm 18:8. 

Prov. 8:8. 


9v gm ches Gr ee 


66 DE REGIMINE CHRISTIANO 


que uel ex scripturis utriusque testamenti sumpte sunt, uel ex apostolica 
traditione, uel patrum ac sanctorum conciliorum ordinatione, uel ap- 
probata et rationali consuetudine. 

Sancta est etgo ecclesia in preceptis, sancta in sacramentis et mis- 
teriis,! sancta in operationibus,? sancta in obseruationibus. In ipsa est 
"religio munda et immaculata apud Deum et Patrem," que est “uisi- 
tare pupillos et uiduas in tribulatione eorum, et immaculatum se cus- 
todire ab hoc seculo." De ipsa dicitur Apocalypsi xxi^: “Ipsa ciuitas 
aurum mundum simile uitro mundo,” et iterum: “uidi ciuitatem sanc- 
tam, lerusalem nouam, descendentem de celo." Hec ciuitas, ut dicit 
glossa, est iustorum collectio uniuersa, que dicitur sancta per iustitiam, 
lerusalem per uisionem pacis eterne, noua quia a uetustate? purgata 
descendens de celo; quia qui* iuste uiuit in tempore, qui? beate uiuit in 
eternitate, se totum habere cognoscit a Deo. Sancta quoque dicitur 
ecclesia quia a terrenis eleuata. Sanctus enim in greco dicitur agyos, id 
est, sine terra. Vere autem sine terra esse? dicitur ecclesia quia “que 
sursum sunt sapite non que super terram," cuius “conuersatio est in 
celis" mente et affectu, uere" futura est etiam loco. 

Sanctum est igitur ecclesie regnum pre omnibus regnis omnino.5 Et 
nullum aliud regnum sanctum est. Nam regnum Romanorum pte 
omnibus laudatum? legitur in iustitia et uirtute, quod tamen immun- 
dum fuisse non dubium est, in quo erat cultus demonum et multarum 
iniquitas legum et plurima spurcitia morum, ut Augustinus narrat libro 
De ciuitate Dei. 

Ad explicandum!? autem!! adhuc amplius ecclesie sanctitatem, 
distinguendum est de sancto sicut distinguit Ysidorus libro Ety- 
mologiarum; dicitur enim sanctum tripliciter. Uno modo dicitur sanc- 
tum quod est aspersione sanguinis emendatum; et hoc modo? 
sanctum? dicitur a sanguine. Vnde dicit Ysidorus xu? libro Etymolo- 


giarum: “Sanctum a sanguine hostie nuncupatum est; nil enim sanctum 





1: misteriis] ministeriis P? 2: operationibus] operibus P? 3: uetustate] uettusta P? 
4: qui] quod V 5: qui] quod V 6:esse] est P? 7: uere] ubi P? 8: omnino] imo P!P2 
9: laudatum] laudatur P? — 10: explicandum] in add. P? 11: autem] uero P? 12: modo] 
merito P! 13: sanctum] sanctus P!V 


PART ONE, CHAPTER 5 67 


matters of doctrine is holy, whether derived from either of the testa- 
ments of scripture, or from apostolic tradition, or from the ordinances 
of the councils of the Fathers and saints, or from approved and rational 
custom. 

The Church, therefore, is holy in precepts, holy in the sacraments 
and mysteries, holy in works, and holy in observances. A “religion pure 
and undefiled in the sight of God and the Father" is in her, whose task 
it is “to visit the fatherless and widows in their tribulation and to pre- 
setve herself unblemished from this world.”! It is said of her in Revela- 
tion 21: “And the city itself was pure gold, like unto clear glass;” and 
again: “I saw the holy city, the new Jerusalem, coming down out of 
heaven."? This city, as the gloss? says, is the whole company of the just, 
called ‘holy’ because of their righteousness, ‘Jerusalem’ because of their 
vision of eternal peace, and ‘new’ because descending from heaven 
purged of what is old; for he who lives righteously in this world, who 
lives blessedly in eternity, knows himself to have everything from God. 
Also, the Church is called holy because raised up from earth; for ‘holy’ 
is hagios in Greek, which means ‘without earth,’* and the Church is truly 
said to be ‘without earth’ because she has set her heart “on things 
above, not on things of the earth,"5 and her “conversation is in 
heaven"'ó in mind and spirit, and in time to come will be so in place also. 

The kingdom of the Church, then, is holy above all other kingdoms, 
and no other kingdom is holy. For the kingdom of the Romans, which, 
it is recorded, was praised above others for justice and virtue, was none- 
theless unclean beyond doubt, for in it demons were worshipped and 
there were many wicked laws and numerous disgraceful practices, as 
Augustine relates in the book De civitate Dei. 

But to explain the holiness of the Church still more fully, the various 
senses of ‘holy’ must be distinguished as Isidore distinguishes them in 
the book Efymologiae, for something is called holy in three ways. In one 
way, something is called holy that is purified by the shedding of blood, 
and in this way ‘holy’ is derived from ‘blood.’ Hence Isidore says at Ey- 
mologiae 15: “Sanctum comes from the blood of sacrificial victims; nothing 
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apud ueteres dicebatur nisi quod sanguine hostie esset consecratum 
atque compersum." Unde hii qui purificari uolebant sanguine hostie 
tangebantur, ut dicit x? libro. Hoc autem modo ecclesia dicitur sancta 
quantum ad homines pertinet, qui sanguine uere hostie que Christus est 
sunt emundati, ut patet ex auctoritatibus Apostoli supra inductis, huius 
hostie memotia cotidie agitur in sacramento altaris. 

Secundo modo dicitur sanctum idem quod firmum. Unde dicit Ysi- 
dorus xu? libro Etymologiarum: “Sanctum dicitur quod constat esse 
sancitum." Sancire autem est confirmare et irrogatione pene ab iniuria 
defendere: sic leges sancte! et muri ciuitatis sancti esse dicuntur. Hoc 
autem modo ecclesia sancta esse? dicitur, quia diuina sanctione et 
eterna lege firmata est. Nec eam? uiolare fas est; nam, ut Apostolus ait: 
“Si quis templum Dei uiolauerit, disperdet illum Deus." Confirmata 
quidem est ecclesia in bono et contra malum, et hoc per gratiam de 
qua dicitur ad Hebreos: “optimum est gratia stabilire cor.” Confirmata 
est in coniunctione ad Deum, quia firmiter Deo adheret, ita quod nec 
mors [nec] uita ipsam separant a caritate Dei. Sed in hac uita 
imperfectam habet firmitatem; in futuro* uero perfecte firma erit. 
Confirmatur autem principaliter a Deo, sicut dicitur? prima ad Corin- 
thios 1°: *Confirmabit uos usque in finem sine crimine," et prima Petri u°: 


> 


“Ipse confirmabit solidabitque,” et in psalmo: “Ego® confirmaui col- 
umnas eius": id est, apostolos eorumque successores qui, ut columne, 
sustinent edificium ecclesiasticum; quorum est alios qui sunt in ecclesia 
confirmare. Et hoc maxime ad summum pastorem ecclesie pertinet, 
Christi dico uicarium et successotem Petri, cui a Domino’ dictum est: 
“Tu aliquando conuersus,? confirma fratres tuos." Et in Exodo scribi- 


tur? "sanctuarium tuum Domine quod firmauerunt manus tue," eccle- 


siam scilicet, que, secundum Apostolum, est columna et firmamentum 
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was called holy by the men of old unless it had been consecrated and 
sprinkled with the blood of a sacrificial victim"; and so those who wished 
to be purified were touched with the blood of a sacrificial victim, as he 
says in book 102 In this way the Church is called holy as regards men, 
because they have been purified by the blood of the true victim Who is 
Christ, as is clear from the authorities of the Apostle cited above, Whose 
commemoration as a victim is enacted daily in the sacrament of the altar. 
In a second way, ‘holy’ is said to be the same as ‘firm.’ Hence Isidore 
says at Etymologiae 15: “Something is called holy that is firmly estab- 
lished.” For to establish is to make firm and to defend against injustice 
by the infliction of punishment: thus the laws are said to be ‘established’ 
and the city walls ‘made firm.’ In this way, the Church is called holy 
because made firm by divine sanction and eternal law. Nor is it lawful 
to defile her, for, as the Apostle says, ‘If any man defile the temple of 
God, him shall God destroy.^ The Church is indeed confirmed in 
goodness and against evil, and this by the grace of which it is said in 
Hebrews: ‘It is best that the heart be established with grace.” She is 
confirmed in her union with God because she clings firmly to God, so 
that neither death nor life separates her from the love of God.° But in 
this life she has an imperfect firmness, whereas in time to come she will 
be firm perfectly. She is confirmed principally by God, as is said at 1 
Corinthians, 1: “He shall also confirm you to the end without blame,” 
and at 1 Peter, 5: “He will confirm and strengthen you,"? and in the 
psalm: “I have made firm the pillars thereof,” that is, the apostles and 
their successors who, like pillars, sustain the ecclesiastical edifice, for 
their task is to confirm the others who are within the Church. And this 
pertains above all to the Church’s supreme pastor: to the Vicar of 
Christ, I say, and the successor of Peter, to whom the Lord said: “When 
thou are converted, confirm thy brethren."!? And in Exodus it is written: 
“In Thy sanctuary, O Lord, which Thy hands have made firm";!! that is, 
the Church, who, according to the Apostle, is the pillar and foundation 
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ueritatis. Firma est enim in sacramentis, firma in documentis. Licet enim 
statuta uarientur pro uarietate locorum, temporum et personarum, ea 
tamen que sunt ad salutem in ecclesia! stabilita sunt et firma. 

Tertio modo, dicitur sanctum quod est diuinis obsequiis et diuino 
cultui applicatum, secundum quem modum uestes sancte et uasa sancta? 
et loca? sancta et dies sancti dicuntur. Vnde sanctitas sic sumpta est uir- 
tus que Deo exhibet debitum cultum, quam definit Andronicus, dicens 
quod "sanctitas est uirtus faciens fideles et seruantes que ad Deum 
iusta." Et hoc modo ecclesia sancta est, quia unius ueri Dei cultui dedi- 
catat est. Immo, in ea sola est uerus Dei cultus. 

Colere siquidem Deum est exhibere ei debitum honorem et debitum 
famulatum, siue interius siue exterius. Vnde duplex est cultus Dei: scili- 
cet, interior et exterior. Interius enim colitur Deus fide, spe et caritate; 
exterius autem per exteriora obsequia. E ut summarie dicatur de hiis in 
quibus Dei cultus consistit, considerandum? quod ad Dei cultum perti- 
net mentis deuotio, per quam uoluntate Deo subdimur et promptam 
uoluntatem ad ei famulandum habemus. Ad Dei cultum pertinet oratio, 
per quam in Deum mente ascendimus et decentia ac salubria ab ipso 
petimus. Ad Dei cultum pertinet adoratio, tam spiritualis et interior, que 
fit in spiritu, quam corporalis et exterior,’ que consistit in humiliatione 
cordis? per genuflexiones, prostrationes et alia huiusmodi corporalia 
signa. Ad Dei cultum pertinent laudes et cantus et psalmodie que fiunt 
in ecclesia. Ad Dei cultum pertinet oblatio sacrificiorum, que soli Deo, 
uni et uero, sunt offerenda. 

Offertur autem in ecclesia unum precipuum? et uerissimum et effica- 
cissimum!® sacrificium: scilicet, sacramentum corporis et sanguinis Christi, 
in quo sacramento ille ueraciter continetur et sumitur qui seipsum 
obtulit sacrificium et hostiam Deo in odorem suauitatis. Idem ipse 
sacerdos et sacrificium, cuius unius et ueri sacrificii uniuersa an- 
tiquorum sacrificia figura fuerunt. Hoc sacrificium semel quidem est 
oblatum in pretium, sed recolitur in ecclesia iugiter per misterium, quod 


quidem consecratur et offertur ministerio sacerdotum pro salute populi 
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of the truth. For she is firm in the sacraments and firm in what she 
teaches. For though her statutes may vary with the variety of places, 
times and persons, those things that are necessary to salvation are none- 
theless established and made firm in the Church. 

In a third way, that is called holy which is devoted to the divine ser- 
vices and to divine worship. It is according to this way that we speak of 
holy vestments and holy vessels and holy places and holy days. Hence 
holiness, so understood, is the virtue that exhibits due worship to God, 
which Andronicus defines when he says that “holiness is the virtue that 
makes us faithful and causes us to fulfil our just obligations to God."! 
And the Church is holy in this way because she is dedicated to the wor- 
ship of the one true God. Indeed, in her alone is there the true worship 
of God. 

Now to worship God is to show Him due honour and due service, 
whether inwardly or outwardly. Hence the worship of God is of two 
kinds: that is, inward and outward. For God is worshipped inwardly 
through faith, hope and charity, and outwardly by outward observances. 
And in order to state in summary form those things in which the wor- 
ship of God consists, it must be noted that devotion of mind pertains to 
the worship of God, by which we subdue the will to God and have a 
will that is prompt to serve Him. Prayer pertains to the worship of God, 
by which we ascend to God in mind and ask of Him what is decent and 
wholesome. Adoration pertains to the worship of God, both spiritual 
and inward, which is performed in spirit, and bodily and outward, 
which consists in the humbling of the heart through kneeling, prostra- 
tions and other such bodily signs. To the worship of God pertain the 
praises and canticles and psalmody that are performed in the Church. 
To the worship of God pertains the offering of sacrifices, which must 
be offered only to the one true God. 

But in the Church is offered one sacrifice especially that is both su- 
premely true and supremely efficacious: namely, the sacrament of the 
body and blood of Christ, in which sacrament He is truly contained and 
recetved Who offered Himself as a sacrifice and victim to God in a 
pleasing fragrance.* He Himself is both priest and victim, Whose one 
and true sacrifice was prefigured in all the sacrifices of old. This sacri- 
fice was indeed offered once in ransom, but it is renewed continually in 
the Church by the mystery according to which it is indeed consecrated 
and offered through the ministry of the priests for the salvation of the 


Ps.-Andronicus, De affectibus, as quoted at STh. 2a2ae q.81 a.8. 
2 Cf. Gen. 821. 


72 DE REGIMINE CHRISTIANO 


et ipsorum. Sunt et alia sacrificia spiritualia que fideles Deo offerunt et 
offerre Deo! tenentur. Sacrificium equidem? spirituale est contritio et 
humiliatio cordis; sacrificium spirituale est castigatio et maceratio carnis; 
sacrificium spirituale est quodlibet misericordie opus; sacrificium spiti- 
tuale est defensio ueritatis, unitas caritatis et uniuersaliter quilibet actus 
uirtutis et quodlibet opus bonum Deo? relatum et ad ueram beatitudi- 
nem ordinatum: sicut per beatum Augustinum patet x? libro De ciuitate 
Dei ubi ait, de multiplici sacrificio, ad Dei cultum pertinent oblationes, 
decime et primitie que cedunt in usum illorum qui sunt ministri diuini 
cultus. Etsi enim omnes fideles Deum colant, specialiter tamen quidam 
sunt ad ministerium‘ diuini cultus perficiendum? deputat. 

Ad Dei cultum pertinent hedificatio et dedicatio templorum et alta- 
nium; unctiones quoque? et ablutiones, thurificationes et aspersiones, 
consecrationes et benedictiones que in ecclesia fiunt, siue locorum, siue 
ministrorum, siue uasorum, siue uestium uel aliarum quarumcumque 
rerum que ad Dei cultum qualitercumque applicantur. Ad sanctitatem 
quoque ecclesie pertinet? non solum cultus qui exhibetur Deo, sed etiam 
ille qui exhibetur angelis et hominibus sanctis, qui tamen cultus alterius 
rationis est quam ille qui exhibetur Deo. 

Merito igitur ecclesie regnum dicitur et est sanctum. Ad hanc con- 
ditionem pertinet illa conditio ecclesiastici regni qua dicitur iustum et 
bonum, quia? optimis legibus et sanctis motibus uiuit. Ad hanc etiam? 
conditionem pertinet eius perpetuitas, nam sanctum dicitur uno modo 
idem quod firmum. Ipsa uero perpetuitas, firmitas et permanentia es- 
sendi est.!? Ad hoc etiam pertinet ecclesie firmitas, qua uincit expug- 
nari!! non potest. Ad sanctitatem etiam ecclesie pertinet illa conditio 
qua dicitur copiosum, dicitur enim ecclesia sancta propter copiam spiri- 
tualium bonorum et carismatum. Immo, nullum est spirituale bonum 
quod in ecclesie sanctitate non comprehendatur. Hec autem spiritualia 
bona sunt uere diuitie per quas redditur ecclesia copiosa. Hec diuitie!? 
sunt scripture canonice et earum multiplices expositiones, gratie gratis 


date, uirtutes, dona, et alia? meritorum opera quibus omnibus habundat 
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people and of themselves.! There are other spiritual sacrifices also, 
which the people offer to God and are bound to offer to God. A con- 
trite and humble heart is a spiritual sacrifice indeed;? the chastisement 
and mortification of the flesh is a spiritual sacrifice; every work of 
mercy is a spiritual sacrifice; the defence of the truth, the unity of love, 
each act of virtue everywhere and every good work directed towards 
God and ordered to true blessedness: these are spiritual sacrifices. This 
is shown by the blessed Augustine at De civitate Dei 10, where he says of 
the many kinds of sacrifice that the offerings, tithes and first fruits that 
are given over to the use of those who are ministers of the divine wor- 
ship pertain to the worship of God. For though all the faithful worship 
God, some are nonetheless deputed especially to conduct the ministry 
of divine worship. 

The building and dedication of temples and altars pertains to the 
worship of God; as do the anointings and washings, incensings and 
sprinkings, consecrations and blessings that are performed in the 
Church, whether of places, ministers, vessels, vestments or of any other 
things of whatever kind that are applied in any way to God’s worship. 
Also, to the holiness of the Church pertains not only the worship that is 
offered to God, but also that which is offered to angels and holy men, 
even though this worship is different in character from that which is 
offered to God. 

The Church therefore is rightly called, and is, holy. To this condition 
pertains that condition of the ecclesiastical kingdom by which it is called 
just and good, because it lives by the highest laws and by holy morals. 
To this condition pertains also its perpetuity, because, in one way, to be 
holy is the same as to be firm. Indeed, perpetuity, firmness and perma- 
nence are of its essence. To this condition also pertains the firmness of 
the Church by reason of which she cannot be conquered and overcome. 
To the holiness of the Church pertains also that condition by which 
she is called well supplied; for the Church is called holy by reason of 
her abundant supply of spiritual goods and gifts. Indeed, there is no 
spiritual good that is not comprehended within the holiness of the 
Church. These spiritual goods are the true riches by which the Church 
is rendered well supplied. These riches are the canonical scriptures and 
the many commentaries on them, the free gifts of grace, and the virtues, 
gifts and other works of merit, in all of which the Church abounds 
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ecclesia per illum qui est Dominus omnium diues, in quo sunt omnes 
thesauri gratie et sapientie. Est igitur ecclesie regnum sanctum! et ab illo 


sanctificatum qui ait: "Sancti estote, quia ego sanctus sum." 


CAPITVLVM VI: QVOD REGNVM ECCLESIE EST APOSTOLICVM, 
ET QVOMODO 


Vltimo autem? restat considerare? quod ecclesie regnum est et dicitur 
apostolicum. Ecclesia quidem dicitur apostolica primo quia in apostolis 
incohata et initiata. Ipsi enim fuerunt primitie populi Christiani quan- 
tum ad tempus gratie reuclate. Sicut autem primi fuerunt secundum 
tempus, ita fuerunt precipui secundum perfectionem spiritualem. Vnde 
apostolus Paulus, de se et aliis apostolis loquens, ait:* “Nos ipsi primitias 
spiritus habentes"; glossa: id est, Spiritum Sanctum habentes et in? tem- 
pore prius et ceteris habundantius. Et secunda [ad] Thessalonicenses 
secundo ait: “elegit nos Deus primitias in salutem," scilicet, nostram et 
omnium gentium. Vnde Luce vi? dicitur quod “Christus elegit duo- 
decim, quos apostolos nominauit,” ut, dicit glossa, quosó ad propagan- 
dum auxilium salutis humane per terrarum orbem satores fidei 
destinaret. Et quia primum et perfectum in? quolibet genere causa est? 
omnium que sunt post, ideo secundo apostolica dicitur ecclesia quia per 
apostolos propagata et usque ad mundi terminos uerbo predicationis 
extensa; quia? in “omnem terram exiuit sonus eorum, et in fines orbis 
terre uerba eorum." 

Ipsi ergo [sunt| patres et progenitores fidelium, ipsi fundatores et 
edificatores ecclesie, quam doctrinis, miraculis, exemplis et effusione 
sanguinis plantauerunt.!! Et quia eiusdem est producere aliquid et gu- 
bernare illud, ideo tertio dicitur ecclesia apostolica quia per apostolos 
gubernata et administrata. Ipsi enim ecclesie ordinatores, ipsi dispen- 
satores, ipsi doctores, ipsi principes, ipsi pontifices, ipsi reges, ipsi 


duces: ipsi sunt duodecim porte ciuitatis de quibus dicitur in Apocalypsi 
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through Him Who is the Lord of all riches, in Whom are all the treasures 
of grace and wisdom. The kingdom of the Church is therefore holy and 
sanctified by Him Who says: “Ye shall be holy, for I am holy." 


CHAPTER 6: THAT THE KINGDOM OF THE CHURCH IS APOSTOLIC, 
AND IN WHAT WAY 


Finally, it remains to consider that the kingdom of the Church is, and is 
called, apostolic. The Church is called apostolic first, indeed, because 
she has her origin and beginning in the apostles; for these were the ear- 
liest of the Christian people at the time of the revelation of grace. Just 
as they were first according to time, so also were they foremost accord- 
ing to spiritual perfection. Hence the apostle Paul, speaking of himself 
and the other apostles, says: “We have the first fruits of the Spirit"? 
that is, as the gloss says, they received the Holy Spirit both first in time 
and more abundantly than others? And in 2 Thessalonians 2 he says: 
“God hath chosen you first unto salvation,’ that is, [the salvation] of 
outselves and every nation. Hence it is said in Luke 6 that: “Christ 
chose twelve, whom He called apostles,"5 whom, as the gloss says, He 
destined to be the sowers of the faith, so that the means of the salva- 
tion of mankind might be propagated throughout the whole wotld.$ 
And because, in every genus, that which is first and perfect 1s the 
cause of all the things that come after it, therefore, secondly, the 
Church is called apostolic because propagated by the apostles and 
spread by the word of their preaching to the very ends of the earth; 
for “their sound hath gone forth into all the earth and their words unto 
the ends of the world." 

These are the fathers and progenitors of the faithful, then, these are 
the founders and builders of the Church, whom they have planted by 
teachings, miracles, examples and outpourings of blood. And because to 
one who has produced something also falls the task of governing it, 
the Church is therefore called apostolic in a third way, because gov- 
erned and administered by the apostles. These, therefore, are the 
Church's ordainers, dispensers, teachers, princes, pontiffs, kings and lead- 
ers. They are the twelve gates of the city of which it is said in Revelation 


Levit. 11:46. 

Rom. 8:23. 

Collectanea, PL 191:1444. 
2 Thess. 2:12. 

Luke 6:13. 

6 CA on Luke 6:13. 

7. Psalm 18:5. 


wr omes DA. does 


76 DE REGIMINE CHRISTIANO 


quod ciuitas *habebat murum magnum et altum, habens portas duode- 
cim”; ubi dicit glossa quod per portas sanctos apostolos intelligimus, per 
quorum fidem et doctrinam sanctam ciuitatem introimus. Quotquot 
enim hominum ad Christum conuertuntur, per ipsorum eruditionem 
sanctam ciuitatem ingrediuntur. Ipsi sunt duodecim fundamenta eius- 
dem ciuitatis, sicut in eodem scribitur: quod “murus ciuitatis habebat 
fundamenta duodecim." Licet enim Christus sit ecclesie fundamentum 
primarium et principale, tamen apostoli sunt fundamenta secundaria. 
Vnde super illud ad Ephesios ii?, “Superedificati supra fundamentum 
apostolorum," dicit glossa: id est supra Christum, qui est fundamentum 
apostolorum et prophetarum.! Fundamentum enim aliud nemo potest? 
ponere preter illud quod positum est, quod est Christus. Dicuntur enim? 
apostoli et prophete fundamenta, unde in psalmo: Fundamenta eius in 
montibus sanctis." Christus tamen^ est primum et maximum fundamen- 
tum. Sicut enim dicitur sanctus sanctorum et pastor pastorum, sic dici- 
tur fundamentum fundamentorum. 

De hiis secundariis ecclesie fundamentis, scilicet apostolis, dicit 
Apostolus prima [ad] Corinthios xii?^: “Quosdam quidem posuit Deus 
in ecclesiam? primum apostolos"; glossa: primum dignitate et tempore, 
uice Christi predicantes, et omnium ordinatores et iudices. Ad Hebraos 
xii^: “Accessistis ad ecclesiam primitiorum"; glossa: id est, apostolo- 
rum, qui primi crediderunt, et quorum fidei alii aduincti sunt. Hiis be- 
atis apostolis succedunt in ecclesia episcopi et prelati; quorum precipuo 
et primo, scilicet Petro, succedit primus prelatus et summus pontifex, 
uniuersalis ecclesie pastor et rector, qui et papa dicitur, id est, pater 
patrum uel pastor pastorum; uel admirabilis apostolicus etiam nuncu- 
patur;® quia uertici apostolorum succedit, quia toti ecclesie, que aposto- 
lica dicitur, presidet. 

Ab apostolis autem fuerunt ordinati septuaginta duo discipuli, qui et 


secundi ordinis apostoli dicuntur qui prius a Domino fuerunt designati, 
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that the city “had a wall great and high, having twelve gates,”! where the 
gloss says that by ‘gates’ we understand the holy apostles, through 
whose faith and doctrine we enter into the holy city.2 For no matter 
how many men are converted to Christ, they are led into the holy city 
by their teaching. These are the twelve foundations of that same city, as 
is written in the same place: that “the walls of the city had twelve foun- 
dations."? For though Christ is the Church’s primary and principal 
foundation, the apostles are nonetheless secondary foundations. Hence 
the gloss on that verse of Ephesians 2, “They are built upon the foun- 
dation of the apostles," says: that is, upon Christ, Who is the foundation 
of the apostles and prophets.^ For no one can lay down another foun- 
dation beyond that which has been laid down, which is Christ. For the 
apostles and prophets are called foundations, as in the psalm: *Her 
foundations are upon the holy mountains"? but Christ is the first and 
greatest foundation. For just as He is called the holy of holies and the 
shepherd of shepherds, so is He called the foundation of foundations.* 

Of these secondary foundations of the Church, that is, of the apos- 
tles, the Apostle says in 1 Corinthians 12: *God hath indeed set some in 
the Church: apostles first" first in dignity and time, the gloss says;? 
preaching on Christ's behalf, and the ordainers and judges of all men. 
Hebrews 12: “You are come to the Church of the first born"? that is, 
the gloss says, of the apostles, who were the first to believe and by 
whose faith others have been set free.!? To these blessed apostles the 
bishops and prelates have succeeded in the Church, and to the foremost 
and first of them, that is, to Peter, the chief prelate and Supreme Pontiff 
has succeeded: the shepherd and ruler of the Church universal, who is 
called ‘pope,’ that is, ‘father of fathers’ or ‘shepherd of shepherds.’ Or 
he is called apostolic also, in a wondrous sense, because he has suc- 
ceeded to the headship of the apostles: because he presides over the 
whole Church who is called apostolic. 

Seventy-two disciples were ordained by the apostles, and these are 
said to be the second contingent of those first designated as apostles by 
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quibus succedunt in ecclesia minores sacerdotes. Merito igitur ecclesia 
sancta dicitur et apostolica. Sed illud querendum occurrit: quare magis 
dicitur apostolica quam prophetica? Ad quod dicendum quod propter 
ampliorem gratiam que fuit in apostolis, et lucidiorem doctrinam atque 
diffusiorem que per totum mundum est dilatata. Vnde habetur in 
Exodo! xix*: [^Cum coeperit clangere bucina tunc ascendant in mon- 
tem." Ita Dominus noster Iesus Christus, saluator noster,’ instituit, ut 
ueritas que antea legis et prophetarum preconio continebatur per apos- 
tolicam tubam in salutem uniuetsitatis exiret. Ad hoc apostoli filii sunt 
prophetarum et antiquorum patrum. Vnde in psalmo: “Pro patribus tuis 
nati sunt tibi filii, constitues eos principes super omnem terram." Et 
ideo in hoc quod ecclesia dicitur apostolica* intelliguntur patriarche et 
prophete quorum apostoli sunt filii, non? per propagationem carnis, 
sed? per imitationem opertis. 

Aliud quoque consurgit dubium circa dicta: cur scilicet ecclesia non? 
dicitur Christiana a Christo, qui est caput ecclesie, sicut dicitur aposto- 
lica ab apostolis, qui sunt Christi membra, licet nobilia et precipua? Ad 
quod dicendum quod ecclesia indubitanter et Christi dicitur et Christi- 
ana uocatur, sicut dicitur populus Christianus. Sed in simbolo magis 
dicta est apostolica quia per hoc intelligitur utrumque: scilicet, et chorus 
et? cetus apostolorum Christi et etiam ipse Christus. Nam apostoli in- 
terpretantur missi; missus autem dat intelligere mittentem. Vnde cum 
apostoli a Christo sunt? missi, in eo quod ecclesia dicitur apostolica in- 
sinuatur etiam Christus ipse. Adhuc, ipse Christus uere apostolus dici- 
tur, quia missus a Patre, secundum illud Iohannis: “Sicut misit me Pater 
et ego mitto uos." Vnde ad Hebraos iii? dicitur de Christo: “Considerate 
apostolum et pontificem confessionis uestre," id est, quem confitemur. 
Vbi dicit glossa: cur enim negemus apostolum quem Deus nobis misit? 
Propter quod non solum ab!? apostolis Christi, sed etiam ab ipso 
Christo, summo apostolo, ecclesia denominatur apostolica. 

Per hoc autem, quod ecclesie!! regnum dicitur apostolicum, datur 


intelligi alia conditio huius regni: scilicet, quod rite sit institutum. Nam 
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the Lord,! and to these the lesser priests have succeeded in the Church. 
The Church is thus rightly called holy and apostolic. But a question arises: 
why she is called apostolic rather than prophetic? To this, it must be said 
that this is because of the more ample grace that was in the apostles and 
the more luminous and far-proclaimed doctrine that has been spread 
throughout the whole world. Hence we have it in Exodus 19: “When the 
trumpet soundeth long they shall come up to the mount"? Thus our 
Lord Jesus Christ, our Saviour, provided, so that the truth formerly con- 
tained in the proclamation of the Law and the prophets might issue forth 
from the trumpet of the apostles for the salvation of all men. To this end, 
the apostles are the sons of the prophets and patriarchs of old. Hence in 
the psalm: “Instead of thy fathers, sons are born to thee: thou shalt make 
them princes over all the earth.”3 And so in the fact that the Church is 
called apostolic is implied also the patriarchs and prophets whose sons 
the apostles are, not by carnal begetting but by imitation of works. 

Another doubt arises in relation to what has been said: namely, why [in 
the Creed] is the Church not called Christian from Christ, Who is the 
head of the Church, as she is called apostolic from the apostles, who are 
Christ's members, albeit noble and distinguished ones? To this, we must 
say that the Church is undoubtedly said to be Christ's and is called Chris- 
tian, as we speak of the Christian people; but in the Creed she is rather 
called apostolic because, by this, two things are understood: namely, both 
the band and company of Christ's apostles, and Christ Himself. For 
‘apostles’ means ‘ones who are sent, and to be sent implies a sender. 
Thus, because the apostles were sent out by Christ, Christ Himself is also 
implied in the fact that the Church is called apostolic. Moreover, Christ 
Himself is truly called an apostle, because He was sent by the Father, ac- 
cording to that verse of John: “As the Father sent me, I also send you.’ 
Hence at Hebrews 3 it is said of Christ: “Consider the apostle and high 
priest of our confession,” that is, Whom we confess; for why, the gloss 
says here, should we deny the apostle Whom God has sent us? For this 
reason, the Church is named apostolic not only from the apostles of 
Christ, but also from Christ Himself, the supreme apostle. 

By the fact that the kingdom of the Church is called apostolic we are 
given to understand another condition of this kingdom: namely, that it 





|. Luke 10:1ff but the seventy-two appointed here were appointed by Jesus, 
not by the apostles. James is evidently confusing Luke 10:1ff with Acts 6:3ff. 

2 Exod. 19:13 (and see critical note 2, opposite). 

* Psalm 44:17. 

^ John 20:21. 

5 Heb. 3:1 (gloss unidentifed). 
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institutor huius regni Christus est principaliter, et consequenter apostoli. 
Ipsi enim institutores eius, qui et fundatores et propagatores. Non 
potest autem ecclesiastici regni institutio! esse nisi recta atque legitima, 
que tam sanctos, tam? perfectos habet institutores: apostolos dico, 
populorum principes, deos? terre, fortes fidei testes, uicarios Christi, 
amicos Dei, uasa Spiritus Sancti, qui, ut ecclesiam instituerent atque 
propagarent, acceperunt plenitudinem charismatum: locutionem om- 
nium linguarum ad omnium nationum eruditionem; potestatem miracu- 
lorum ad confirmationem doctrine et conuersionem non credentium; 
auctoritatem remittendi peccata et introducendi ad uitam, ligandi homi- 
nes atque soluendi; fortitudinem animi contra tyrannos et contra 
quecumque aduersa mundi uel prospera; sapientiam spiritualem contra 
mundi sapientes et legisperitos. 

Per hoc etiam, quod ecclesie regnum dicitur apostolicum, intelligitur 
et alia eius conditio: scilicet, firmitas.^ Ipsi enim apostoli qui sunt eccle- 
sie duces et principes, ipsi sunt eius patroni et intercessores, custodes et 
defensores: ipsi et fundamenta, ut supra dictum est. Et ideo firmum et 
forte est ecclesie regnum, quod talibus gubernaculis regitur, talibus fun- 
damentis nititur, talibus patronis? protegitur. 

Illud autem non est pretereundum: quod, licet ab omnibus apostolis 
ecclesia denominetur apostolica, specialiter tamen a uertice apostolo- 
rum, Petro; quia scilicet, etsi fundata sit super omnes apostolos, tamen 
precipue super Petrum, qui6 post Christum immo et uice Christi est ec- 
clesie caput et fundamentum. Vnde Matthei xvi? ei a Christo dictum est: 
“Tu es Petrus, et super hanc Petram edificabo ecclesiam meam," id est, 
“super te," ut Augustinus exponit secundum unum modum; licet aliter 
exponatur “super hanc Petram": id est “super hunc quem confessus es,” 
quia “petra erat Christus," uel “super hac fide et confessione," ut in 
quodam sermone de cathedra beati! Petri ait Augustinus, pertractans 
uerbum predictum. Petrum itaque fundamentum ecclesie Dominus 
nominauit, et ideo digne hoc fundamentum ecclesia colit, supra quod 
ecclesiastici edificii altitudo consurgit. 

Vera igitur est ecclesie regnum gloriose magnificum et magnifice glo- 


riosum, quod et unum et catholicum, sanctum et apostolicum rectissime 
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is properly instituted. For the chief institutor of this kingdom is Christ, 
and thereafter the apostles; for they are institutors who are also 
founders and propagators. The ecclesiastical kingdom cannot be other 
than rightly or legitimately founded, since it has such holy and perfect 
men as its institutors; the apostles, I say: princes of peoples, gods of the 
earth, mighty witnesses to the faith, vicars of Christ, friends of God, 
vessels of the Holy Spirit, who received the fullness of the gifts of the 
Spirit so that they might institute and propagate the Church: the speech 
of all tongues, to instruct all nations; the power of miracles to confirm 
their teaching and convert unbelievers; the authority to remit sins and 
lead men into life by binding and releasing; fortitude of soul against ty- 
rants and against all the world’s woes and joys; spiritual wisdom against 
the wise men and lawyers of the world. 

By the fact that the kingdom of the Church is called apostolic we 
understand another of its conditions also: namely, firmness. For those 
apostles who are the leaders and princes of the Church are themselves 
her patrons and intercessors, custodians and defenders, and her founda- 
tions, as has been said above. And so the kingdom of the Church is 
firm and strong because directed by such government, supported by 
such foundations, and protected by such patrons. 

But it is not to be overlooked that, though the Church is named ap- 
ostolic from all the apostles, she is nonetheless especially so from the 
head of the apostles, Peter; because, that is, though she is founded upon 
all the apostles, she is nonetheless founded upon Peter in particular, 
who is indeed the Church's head and foundation after Christ and on 
Christ's behalf. Hence at Matthew 16 it is said to him by Christ: “Thou 
art Peter, and upon this rock I will build my Church"! that is, according 
to one sense, “upon thee," as Augustine explains? (though there is an- 
other interpretation of “upon this rock": that is, “upon that which thou 
hast confessed,” for “the rock was Christ? or “upon this faith and 
confession," as Augustine says in a certain sermon on the chair of the 
blessed Peter, expounding the text just cited.) Thus the Lord named 
Peter as the Church's foundation, and so the Church rightly venerates 
this foundation, upon which the ecclesiastical edifice has risen on high. 

Truly, then, is the kingdom of the Church glorious in majesty and 
majestic in gloty, whichis most rightly called one and catholic, holy and 


1 Matt 16:18. 

? Perhaps Epist. 53:2 (CSEL 34(2):152f). 

* Cf. 1 Cor. 10:4. 

^ The vague phrase in quodam sermone suggests a reliance on memory. What 
James evidently has in mind here is not a sermon, but Refract. 1:21 (CC 57:62). 
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nuncupatur. Et in hoc terminatur primus tractatus huius operis, in quo 


de regni ecclesiastici gloria breuiter actum est. 


INCIPIT SECVNDVS TRACTATVS, IN QVO AGITVR 
DE POTENTIA CHRISTI REGIS ET SVI VICARII 


CAPITVLVM I: DE POTENTIA MVLTIPLICI CHRISTI. 


Post hec autem tractandum est de potentia Christi regis, et conse- 
quenter de potentia sui uicarii: summi scilicet pastoris ecclesie militan- 
tis. Sed sicut scriptum est in psalmo: *Quis loquetur potentias Domini?" 
ut nemo digne. Non tamen propter hoc! est a locutione potentie 
Christi tacendum, quantum preualet imbecillitas intellectus et eloquii 
humani. 

Est autem distinguendum in primis de multiplici Christi potentia 
siquidem Christus est Dei filius et hominis filius: una in duabus naturis 
persona, Deus uerus et homo uerus. Et, secundum eius duplicem 
naturam, duplex conuenit ei potentia: una quidem diuina, secundum 
quod est Dei filius et naturaliter Deus; alia uero humana, secundum 
quod homo est et hominis filius. Diuinam accepit a Patre per eternam 
generationem, per quam, sicut accepit quod sit Deus et unus et idem 
cum Patre Deus, ita et quod sit potens et eiusdem et equalis potentie 
cum Patre. 

Nec est nunc intentio de potentia diuina que est respectu emanationis 
persone? a persona, prout in Patre est potentia generandi Filium et in 
Patre et Filio potentia spirandi Spiritum Sanctum; sed de potentia illa que 
est in Deo respectu creature, que quidem? potentia conuenit Filio Dei non 
diuersa ab illa que est in Patre et Spiritu Sancto, sed eadem et equalis. 
Vnde et, sicut Pater est omnipotens, ita et Filius omnipotens, et uterque 
infinite potentie. Sed de omnipotentia et infinitate Dei potentie^ plenius 
tractare non spectat ad presens. Sufficit autem ad propositum aliquid 
prosequi distinguendo? de Christi diuina potentia respectu creature. Est 
enim in Deo duplex potentia respectu creature: una quidem respectu 


creationis," alia uero respectu gubernationis? rerum creatarum. 
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apostolic. And with this is brought to a close the first part of this work, 
in which the glory of the ecclesiastical kingdom has been briefly treated. 


HERE BEGINS THE SECOND PART, IN WHICH IS 
DISCUSSED THE POWER OF CHRIST THE KING 
AND OF HIS VICAR 


CHAPTER 1: ON THE MANIFOLD POWER OF CHRIST! 


After these things, the power of Christ the king must be treated, and 
thereafter the power of his vicat: that is, of the supreme pastor of 
the Church Militant. But as is written in the psalm: “Who shall declare 
the powers of the Lord?”2—as if to say, “no one worthily.” Nonetheless, 
we must not on that account neglect to speak of Christ's powers to the 
extent that the feebleness of human intellect and speech can achieve. 

First, then, the manifold forms of Christ's power must be distin- 
guished inasmuch as Christ is both Son of God and Son of Man: one 
person in two natures, true God and true man. According to His two- 
fold nature, two forms of power belong to Him: one divine, according 
as He is the Son of God and God by nature, the other human, accord- 
ing as He is man and the Son of Man. He receives His divine nature 
from the Father by eternal generation, by which, just as He receives it 
that He is God and one and the same with God the Father, so also does 
He receive it that He is the Father's equal in might and powet. 

But it is not now our intention to consider divine power with respect 
to its emanation from person to person [of the Trinity], according as 
there is in the Father the power to generate the Son and in the Father and 
the Son the power to breathe forth the Holy Spirit. Rather, we shall deal 
with that power which is in God with respect to creatures, which power 
indeed belongs to the Son of God not in a different way from that in 
which it is in the Father and the Holy Spirit, but in the same way and 
equally. Hence, just as the Father is omnipotent, so also is the Son om- 
nipotent, and both are infinite in power. But it does not serve our present 
purpose to treat more fully of the omnipotence of God and the infinity of 
His power. It is enough for our argument to pursue somewhat the differ- 
entiation of Christ's divine power with respect to creatures. For there is in 
God a twofold power with respect to creatures: the one with respect to 
creation, the other with respect to the government of created things. 


1. For a brief synopsis of this and the following chapter, see Introduction, 
pp xxii-xxiv. 
2. Psalm 105:2. 
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Diuersificatur autem hec potentia secundum comparationem ad diu- 
ersos actus; nam ex parte essentie, in qua potentia fundatur, una po- 
tentia est, sicut et una essentia. Per potentiam creatiuam, Deus rerum 
naturas producit, ut sint. Hoc enim est creatio: de non ente scilicet ad 
esse productio. Per potentiam uero gubernatiuam res producta ad 
finem dirigit et perducit. Hoc enim est gubernare: ad debitum scilicet 
finem perducere. Sic enim dicitur gubernari nauis cum per industriam 
nauclerii dirigitur et ducitur ad portum salutis. Ad potentiam autem 
creatiuam Dei pertinet et ipsarum naturarum institutio, secundum es- 
sendi perfectionem, et earum distinctio, secundum gradus perfectionis 
essendi. 

Potentia uero Dei gubernatiua distinguitur secundum effectus. Gu- 
bernationis autem effectus tripliciter! accipi potest, ut doctores ponunt? 
uno modo ex parte ipsius finis qui per gubernationem intenditur, qui 
quidem? finis est assimilatio ad Deum; et hoc modo unus est guberna- 
tionis effectus, uidelicet assimilari summo bono quod Deus est.^ Alio 
modo potest considerari effectus gubernationis secundum ea quibus ad 
Dei assimilationem creatura perducitur. Et sic, in generali, duo sunt ef- 
fectus gubernationis:? scilicet conseruatio rerum, et motio earum ad bo- 
num. Creatura enim assimilatur Deo quantum ad duo: scilicet quantum 
ad id, quod Deus bonus est, in quantum creatura est bona; et quantum 
ad hoc, quod Deus est aliis causa bonitatis, in quantum una creatura 
mouet aliam ad bonitatem. Tertio modo, potest considerari effectus 
gubernationis in particulari, et sic effectus huiusmodi sunt nobis innu- 
metabiles. 

Secundum ergo? primum modum, non distinguitur potentia guberna- 
tiua, cum effectus sit unus tantum illo modo; sed distinguitur secundum 
alios duos’ modos. De distinctione tamen? secundum ultimum modum 
non est agendum, quia sub humana comprehensione non cadit, prop- 
ter infinitatem effectuum quantum ad nos. Consideranda est itaque 
distinctio gubernatiue potentie secundum reliquum modum. Sic autem 
distinguitur secundum duos effectus eius, qui sunt conseruatio rerum 


in esse et bonitate, et motio earum ad bonum. 
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This power is differentiated according to a comparison of its differ- 
ent modes of action (for, considered with reference to the essence in 
which power is founded, it is one power, just as it is one essence). By 
His creative power, God brings forth natural things, that they may be. 
For this is what it is to create: to bring forth something into being 
from non-being.! And by His governing power He directs and leads 
the thing so brought forth to its end. For this is what it is to govern: 
to conduct to a proper end; for a ship is said to be governed when it is 
steered and directed into safe harbour by the industry of the master? 
To God's creative power pertains both the establishment of the nature 
of things according to perfection of being, and their differentiation 
accotding to degree of perfection of being. 

The governing power of God is differentiated according to its ef- 
fects. For, as the learned propound, the effects of government can be 
taken in three ways. One way has reference to the end itself which it is 
intended to secure by government; and this end is assimilation to 
God. In this way, one of the effects of government is assimilation to 
the supreme good that is God. In another way, the effects of govern- 
ment can be considered according to those things by which a creature 
is brought to resemble God. Thus there are two general effects of 
government: namely, the preservation of things, and the movement of 
them towards the good. For a creature is assimilated to God in two 
things. With regard to the fact that God is good, the creature becomes 
like Him by being good; and with regard to the fact that God is the 
cause of goodness in others, the creature becomes like God by moving 
others towards goodness. In a third way, the effects of government 
can be considered in relation to particular cases, and effects of this 
kind are innumerable to us. 

According to the first way, governing power is not differentiated, 
for in that way it has only one effect; but it 1s differentiated according 
to the other two ways. Its differentiation according to the last way will 
not be discussed, however, because it does not lie within human un- 
derstanding, by reason of the infinite number of its effects in relation 
to us. We must, then, consider the distinct forms of governing power 
accotding to the remaining way. So considered, it is differentiated ac- 
cording to two effects, which are the preservation of things in being 
and goodness, and the movement of them towards the good. 


1. C£. STh 1 q.45 a. 1. 
2 Cf. DRP 1:3. 
* Cf. STh 1 q.103 a. 4. 
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Gubernatio quidem conseruationis est necessaria in rebus, deciderent 
enim in nihilum nisi conseruarentur per Dei potentiam. Vnde dicit beatus 
Augustinus iu?! libro Super Genesim ad litteram: “Creatoris potentia et 
omnipotentis, atque omnitenentis uirtus, causa? subsidii? est omni crea- 
ture. Que uirtus ab eis, que creata sunt, regendis, si aliquando cessaret, 
simul et illorum species cessaret, omnisque natura* concideret.”’> Conse- 
ruat autem Deus generaliter omnia, in quantum esse omnium ab ipso 
dependet, sicut lumen in aere dependet a luce solari. Propter quod in 
omnibus? dicitur Deus esse per essentiam, quia res omnes ab ipso de- 
pendent: non solum cum’ fiunt, sed etiam postquam facte sunt. Special- 
iter autem conseruat quedam remouendo corrumpentia; non tamen 
omnia habent corrumpens,? cum sint quedam et incorruptibilia. 

Gubernatio uero motionis distinguitur, quia motio Dei in rebus du- 
plex est: quedam est generalis, qua mouet res secundum otdinem natu- 
ralem ab ipso institutum; quedam est specialis, qua mouet res aliquando 
preter ordinem naturalem et preter causas nobis notas, et huiusmodi 
motiones et effectus eas continentes? dicuntur miracula. Ad hunc autem 
modum gubernationis pertinet, aliquo modo, iustificatio impii et infusio 
spiritualium donorum, licet etiam sit ibi creatoris opus. Considerandum 
est autem quod, et secundum potentiam creatiuam et secundum poten- 
tiam gubernatiuam, dicitur Deus rex et princeps et Dominus omnium. 
Opus enim regis est et instituere regnum et ipsum institutum gubernare. 
Sed quia non semper is qui rex dicitur instituit regnum, gubernatio au- 
tem semper’? ad officium regis pertinet, ideo rex dicitur aliquis precipue 
propter gubernationis opus, ut et ipsum nomen regis insinuat, quod a 
regendo dicitur. Propter quod etiam!! ipse Deus rex dicitur proprie, 
ratione gubernationis. 

Licet autem dicatur et sit rex omnium creaturarum, speciali tamen 
modo rex dicitur intellectualium et!? rationabilium!? creaturarum, que 
speciali modo gubernantur ab ipso!^ propter earum dignitatem, qua 
preeminent ceteris creaturis intellectuali splendore et arbitrii libertate, 
propter quam non solum aguntur, sed agunt uelut suorum actuum domin- 
ium habentes. Gubernantur enim a Deo non solum propter hoc, quod 
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Government considered as preservation is necessary to all things, for 
they would fall away into nothing if they were not preserved by the power 
of God. Hence the blessed Augustine says at De Genesi ad litteram 4: “The 
power and omnipotent and all-swaying might of the Creator is the cause 
of the continued existence of every creature. If this virtue by which the 
things that have been created ate governed were at any time withdrawn 
from them, they would at the same time vanish from sight and the whole 
of nature would collapse together"! God preserves all things generally 
inasmuch as the being of all things depends on Him, just as the light in 
the air depends on the light of the sun. For this reason God is said to be 
in all things essentially, because all things depend on Him not only when 
they are made, but also after they are made. Specifically, He preserves 
something by taking away the causes of its corruption; though not all 
things are subject to corruption, for certain things are incorruptible. 

Government considered as a cause of motion is differentiated, for 
the movement of God in things is of two kinds. One is general, by 
which He moves things according to the order of nature that He has 
established. The other is special, by which He sometimes moves some- 
thing in a way beyond the order of nature and beyond the causes 
known to us; and such motions and the effects contained in them are 
called miracles. To this mode of government belongs, in a certain way, 
the justification of the ungodly and the infusion of spiritual gifts, though 
this also is the work of the Creator. But we must consider that God is 
called the king and ruler and Lord of all according to both His creative 
power and His governing power; for it is the work of a king both to 
found a kingdom and to govern what he has founded. But because it is 
not always true that he who is called a king has founded a kingdom, 
whereas government always pertains to the king’s office, someone is 
therefore called a king especially in relation to the work of government; 
as the name ‘king, which is derived from ‘ruling,’ suggests.? So also, 
God Himself is properly called a king by reason of government. 

But though He may be called, and is, the king of all creatures, there 
is nonetheless a special way in which He is called the king of intellectual 
and rational creatures. These are governed by Him in a special way be- 
cause of their dignity, in which they surpass all other creatures in intel- 
lectual splendour and in freedom of will, by reason of which they do 
not merely act, but act as having dominion over their actions. For they 
ate governed by God not only by being moved by the working of God 


1 De Gen. ad litt. 4:12 (CSEL 28(1):108). 
? Isidore, Etym. 9:3:4 (PL 82:342). 
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mouentur ab ipso Deo in eis! interius operante, sed etiam propter hoc, 
quod ab eo inducuntur ad bonum et retrahuntur a malo, per precepta et 
prohibitiones, promissionem? premiorum et comminationem? penarum. 
Hoc autem modo non gubernantur a Deo irrationabilia^ que tantum 
aguntur et non agunt, cum non sint arbitrio libera. Vnde et soli creature 
rationabili? conuenit ut seipsam gubernet per intellectum et uoluntatem, 
licet hec gubernatio non sit ei sufficiens quia, cum in intellectu et 
uoluntate creature possit esse defectus, indiget gubernari et regulari et 
perfici ab aliquo superiori: scilicet ab intellectu et uoluntate Dei. 

Hec igitur, generaliter’ in summa, dicta sint de diuina Christi potentia 
respectu creature, quia secundum eam est omnium rerum creator, eas 
instituendo et distinguendo; et est omnium gubernator, omnia conseru- 
ando atque mouendo. 

Sicut autem in Christo est scientia quedam et uoluntas que conuenit 
ei secundum quod homo preter illam quam habet in quantum Deus, sic 
et de potentia dicendum est, ut supra iam tactum? est. Preter potentiam 
enim diuinam, est in Christo alia potentia, que conuenit ei secundum 
quod homo et secundum humanam eius naturam. Non autem est nunc 
intentio de humana Christi potentia quantum ad corpus, siue sit actiua 
potentia siue passiua, sed de potentia eius humana quantum ad ani- 
mam. 

Potest autem anima Christi tripliciter considerari: uno modo secun- 
dum propriam naturam et uirtutem naturalem; et sic habuit potentiam 
ad illos effectus faciendos qui sunt anime conuenientes ex natura, ut 
gubernare et uegetare corpus, et alia opera naturalia perficere secundum 
potentias ei? naturaliter inditas,? ut sentire secundum sensum, moueti 
secundum potentiam motiuam, appetere secundum appetitiuam, intel- 
ligere secundum intellectiuam. Alio modo potest anima Christi consid- 
erari secundum propria naturam et uirtutem gratuitam naturalibus 
superadditam. Et sic habuit potentiam ad omnes illos effectus faciendos 
qui sunt anime conuenientes, scilicet ad disponendum et gubernandum 
actus humanos, et ad illuminandum, per gratie et scientie plenitudinem, 
omnes creaturas rationales ab eius perfectione deficientes,!! per modum 
quo hoc est conueniens creature rationali.'? Tertio modo potest consid- 
erari prout est instrumentum uetbi ibi uniti; et sic habuit instrumentalem 
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within them, but also by being led towards the good by Him, and led 
away from the bad: by teachings and prohibitions, the promise of re- 
wards and the threat of punishments. Non-rational creatures are not 
governed by God in this way, because they are only acted upon and do 
not act, for they do not have freedom of will. Hence it belongs only 
to the rational creature to govern itself by intellect and will; though 
this government may not be sufficient for it because, since a creature 
may be deficient in intellect and will, it needs to be governed and ruled 
and perfected by some superior: that is, by the intellect and will of 
God. 

Summarised generally, then, these are our rematks concerning 
Christ's divine power with respect to creatures; for, according to it, He 
is the creator of all things inasmuch as He establishes and differentiates 
them, and He is the governor of all things inasmuch as He preserves 
and moves all things. 

But just as there is Christ a certain knowledge and will that belongs 
to Him as man aside from that which He has as God, the same thing 
must be said of His power, as has already been touched upon above. 
For apart from His divine power there is in Christ another power that 
belongs to Him as man and according to His human nature. But it is 
not now our intention to speak of Christ's human power, whether as an 
active or a passive powet, in relation to the body, but of His human 
power in relation to the soul. 

The soul of Christ can be considered in three ways: in one way, 
according to its own nature and natural capacity; and, so considered, it 
has power to produce those effects that belong to souls by nature, 
such as to govern and quicken the body and to perform other natural 
tasks according to the powers with which it is naturally endowed, such 
as sensing according to the faculty of sensation, moving according to 
the faculty of movement, desiring according to the faculty of desire, 
understanding according to the faculty of intellect. In another way, the 
soul of Christ can be considered according to the peculiar nature and 
capacity that has been superadded to it by grace. So considered, it has 
the power to bring about all those effects that belong to the soul—that 
is, in disposing and governing human actions—and also to illuminate, 
by grace and fullness of knowledge, all rational creatures who lack its 
perfection, in a manner that is appropriate to rational creatures. In a 
third way, it can be considered insofar as it is an instrument united 
with the Word [of God].! So considered, it has an instrumental power 
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uirtutem ad omnes immutationes miraculosas faciendas ordinabiles ad 
incarnationis finem, qui est instaurare omnia, siue que in celis siue que 
in terris sunt. 

Et quidem potentia anime Christi, secundum tres considerationis 
eius! modos predictos, ad gubernatiuam solum potentiam pertinet, que 
sola creature communicabilis est, et communicatur, ut patebit infra. Po- 
tentia uero creandi, que soli Deo conuenit et nulli creature communica- 
tur, humanitati Christi non conuenit. De potentia autem anime Christi 
secundum primum considerationis modum omittendum est, quia 
huiusmodi potentia non est ei propria sed communis cum aliis homini- 
bus. Sed? de potentia Christi secundum alios duos modos prosequen- 
dum est, cum sit Christo propria. Vnio enim personalis ad Verbum Dei, 
et gratia secundum plenitudinem, soli anime Christi conuenit. Alie uero 
anime uniuntur quidem Deo secundum cogitationem et amorem, sed 
non hypostatice. Gratie quoque sunt participes secundum aliquam men- 
suram. Non tamen habent gratie immensitatem ut Christus, cui datus 
est Spiritus non ad mensuram. Vnde et potentia que? homini^ Christo 
conuenit ex unione ad Verbum et ex plenitudine gratie et sapientie sibi 
proptia est. Et hec potentia plena est ita ut secundum eam dicatur ali- 
quo modo omnipotens: non tamen simpliciter, sicut dicitur omnipo- 
tens? in quantum Deus. Vnde considerandum quod homo Christus 
dicitur omnipotens dupliciter. 

Vno modo dicitur simpliciter omnipotens, propter unionem hypos- 
taticam ad diuinum Verbum, ratione cuius unionis ea que Deo conueni- 
unt dicuntur de homine. Et secundum hoc intelligitur illud quod 
Christus ipse ait Matthei ultimo, uoce hominis loquens: “Data est mihi 
omhis potestas in celo et in terra." Christo enim, secundum quod 
homo, data est omnis potestas, ratione unionis per quam factum est ut 
homo esset omnipotens, sicut et quod homo dicatur Deus: non quia sit 
alia omnipotentia Filii hominis et Filii Dei, sicut nec alia diuinitas, sed 
eo quod est una persona Dei et hominis. Post resurrectionem autem 
dixit hanc omnipotentiam sibi datam, quia tunc innotuit hominibus; 


ante tamen innotuit angelis. 
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to bring about all miraculous transformations consistent with the pur- 
pose of the Incarnation, which is to make all things new, whether in 
heaven or on earth.! 

The power of Christ's soul, considered according to the three ways 
just set forth, pertains only to the power of government, which alone 
can be communicated, and is communicated, to creatures, as will appear 
below. Creative power, which belongs to God alone and is not commu- 
nicated to any creature, does not belong to Christ's humanity. But we 
must leave aside the power of Christ's soul considered according to the 
first way, for this power is not peculiar to Him, but is shared with other 
men. Rather, we shall discuss the power of Christ according to the 
other two ways, since these are peculiar to Christ. For it belongs only to 
the soul of Christ to be personally united with the Word of God and to 
have grace according to its fullness. Other souls are indeed united with 
God according to contemplation and love, but not hypostatically. Also, 
they participate in grace according to a certain measure, but they do not 
have the measureless grace of Christ, to Whom the Spirit is given with- 
out measure Hence the power that belongs to Christ as man from His 
union with the Word and from His fullness of grace and wisdom is pe- 
culiar to Him. This power is so full that He may in a certain sense be 
called omnipotent according to it: not, however, in an absolute sense, as 
He is called omnipotent as God. Thus we must consider the two ways 
in which Christ is called omnipotent as man. 

In one way He is called omnipotent absolutely, by reason of His 
hypostatic union with the divine Word, by reason of which union 
those things that belong to Him as God are said also to belong to 
Him as man. It is according to this that we are to understand what 
Christ Himself says in the final chapter of Matthew, speaking in His 
human voice: “All power is given to me in heaven and on earth."? For 
to Christ as man all power is given by reason of the union by which it 
was brought about that He should be omnipotent even as a man, just 
as He might be called God even though a man: not because He is 
omnipotent in different ways as Son of Man and Son of God, or di- 
vine in different ways, but because He is God and man in one person. 
After the Resurrection He said that all power was given to Him be- 
cause this fact had by then become known to men, whereas previously 
it was known only to the angels. 





C£. Rev. 21:5. 
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Alio modo Christus homo dicitur omnipotens non simpliciter, sed 
secundum aliquid et in respectu, propter uniuersalem potentiam quam 
habet super immutationem creaturarum et super gubernationem om- 
nium rationabilium.! Et sic dicitur omnipotens non solum propter un- 
ionem, sed propter potentiam que conuenit ei secundum naturam 
humanam, siue pet? uirtutem gratuitam siue ut est instrumentum Verbi 
sibi uniti. Vnde secundum hoc potest aliter intelligi uerbum predictum, 
quod Dominus ait. “Data est mihi omnis potestas in celo et in terra": id 
est, potentia super angeles et homines, quia etiam supremos angelos 
illuminat; uel in ecclesia triumphante et militante; uel potentia quantum 
ad operationes miraculosas quas in omnibus creatutis exercere potest, 
que per celum et terram intelliguntur. 

Specialiter? autem pertinet ad propositum prosequi de potentia 
Christi que conuenit ei secundum uirtutem gratuitam, per quam poten- 
tiam influit creaturis rationabilibus et per quam dicitur caput ecclesie et 
nos [dicuntur] membra eius. Sicut enim caput naturale* influit aliis 
membris tamquam primum et principale et perfectius membrum, ita 
Christus influit omnibus rationabilibus creaturis utpote omnibus prior 
dignitate et perfectione propter plenitudinem gratie et sapientie quam a 
Verbo sibi unito accepit. Et dicitur caput uniuersaliter, tam angelorum 
quam hominum, quantum ad excellentiam et influentiam, licet dicatur 
caput hominum specialiter, propter conformitatem et conuenientiam 
nature secundum speciem. 

De hac igitur potentia prosequendo considerandum est quod, sicut 
duplex est influxus capitis naturalis, unus quidem interior prout uis sen- 
sitiua® deriuatur a capite ad alia membra, alius autem exterior, secundum 
quamdam exteriorem gubernationem, prout secundum uisum et alios 
sensus qui sunt in capite dirigitur homo" in exterioribus actibus: ita et 
Christus, qui est caput spirituale et mysticum, dupliciter influit. Vno 
modo interius, illuminando per sapientiam et iustificando per gratiam. 
Nam eius humanitas, eo quod est diuinitati unita, uirtutem habet iustifi- 
candi et influendi de plenitudine gratie et sapientie; et quia humanitas 
eius est instrumentum diuinitatis? ipsius, actiones eius ex uirtute diuini- 
tatis sunt nobis salutifere utpote creantes in nobis gratiam et per meti- 
tum et per efficaciam quamdam. Alio modo influit quasi exterius, 
gubernando et dirigendo per exteriorem doctrinam: uerbi uel exempli et 
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In another way Christ is called omnipotent not absolutely but in rel- 
ation and with respect to something, by reason of the universal power 
that He has over the transformation of creatures and over the govern- 
ment of all rational beings. And He is called omnipotent in this way not 
only because of His union [with the Word], but by reason of the power 
that belongs to Him according to human nature, whether by virtue of 
grace ot because it is an instrument of the Word that is united with it. 
According to this, it is possible to understand the Lord's words quoted 
above in a different way. *All power is given to me in heaven and on 
earth": that 1s, power over angels and men, because He illuminates even 
the highest angels;! or in the Church Triumphant and Militant; or power 
with respect to the miraculous works that He can perform in all crea- 
tures, which is what is meant by “in heaven and on earth.” 

It is especially pertinent to our argument to discuss the power of 
Christ that belongs to Him according to the virtue of grace, by which 
power He influences rational creatures and is called the head of the 
Church and we are called His members. For just as the natural head 
influences the other members as the first and principal and most perfect 
member, so does Christ influence all rational creatures inasmuch as He 
is before all in dignity and perfection because of the fullness of grace 
and wisdom that He receives from His union with the Word. And He is 
called the head universally, of angels and men alike, because of His pre- 
eminence and influence; though He may be called the head of men in a 
special sense, by reason of conformity and resemblance of nature ac- 
cording to species. 

In order to discuss this power, then, we must consider that, just as 
the influence of the natural head is of two kinds—the one interior, inas- 
much as the force of sensation is derived from the head to the other 
members, and the other exterior, according to a certain exterior govern- 
ment, that is, insofar as a man is directed in his exterior acts by the vision 
and other senses that are in the head: so too Christ, Who is a spiritual and 
mystical head, exerts a twofold influence. One kind is interior, by enlight- 
ening us with wisdom and justifying us through grace. For His humanity, 
because united with divinity, derives the power to justify and influence 
from the fullness of grace and wisdom; and because His humanity is an 
instrument of His divinity, His actions bring salvation to us by the 
power of divinity, inasmuch as they create grace in us both by merit and 
by a certain efficacy. By the other kind He influences us as it were 
exteriorly, governing and directing by outward teaching: by word or 
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alios actus, ut sunt iudicare, pascere, purgare. 

Per hoc autem quod Chtistus est caput, influendo et presidendo et 
gubernando, conuenit ei etiam esse regem. Eo enim rex est angelorum 
et hominum, quo est caput. Vnde hii qui populis presunt capita popu- 
lorum dicuntur. Habent! ergo regiam potestatem et dignitatem. Sed 
ulterius considerandum quod Christo non solum conuenit influere per 
modum capitis, sed etiam conuenit ei coniungere et reconciliare 
secundum rationem medii. Dicitur enim Dei et hominum mediator, 
quia homines Deo coniungit, Dei precepta et dona hominibus ex- 
hibendo et pro hominibus ad Deum satisfaciendo et interpellando. 
Quilibet autem actus ab aliqua potentia procedit, et ideo mediandi of- 
ficium aliquam potentiam presupponit in Christo. Hec autem est 
sacerdotalis potestas; eo enim sacerdos est, quo mediator. Est igitur in 
Christo sacerdotalis et regalis? potestas, et utraque ad salutem homi- 
num ordinatur et ad gubernationem pertinet, licet diuersimode. Conu- 
enit autem Christo esse sacerdotem sicut et mediatorem secundum 
humanam naturam tantum. Esse autem regem, sicut et esse caput, 
conuenit ei secundum diuinam naturam et humanam. Nam ab instanti 
sue conceptionis unctus fuit sacerdotali et regali unctione: non materi- 
alis et? uisibilis olei, sed inuisibilis. Et sicut ex unione ad Verbum ac- 
cepit gratiam et sapientiam, sic et potentiam. 

Vnde potest ex iam dictis colligi^ talis distinctio de potentia Christi: 
uidelicet, quod quedam potentia conuenit ei solum in quantum Deus, 
ut potentia creandi, que quidem non communicatur ei secundum quod 
homo, nisi? forte dicatur ei communicari prout ipsa iustificatio creatio® 
quedam dicitur, uel potius recreatio, cuius iustificationis causa est 
Christi humanitas meritorie, et/ efficitur per modum instrumenti. 
Tamen propter hoc non dicitur ei communicati potentia creandi, sicut 
nec sacramentis que sunt instrumenta gratie. Quedam uero? potentia 
conuenit Christo solum secundum quod homo, ut sacerdotalis. 
Quedam uero potentia conuenit ei et secundum quod Deus et secun- 
dum quod homo, ut potentia regalis et potentia faciendi miracula, licet 
aliter conueniat ei in quantum Deus et aliter? in quantum homo. Quia 
in quantum Deus, conuenit ei principaliter; secundum autem quod 
homo, conuenit eit? ministerialiter. 
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example and other acts, such as judging, feeding, purifying. 

Because Christ is a head, influencing and presiding and governing, 
it belongs to Him also to be a king: He who is the head of angels and 
men is also their king. Those who govern a people are called heads of 
the people; therefore they have royal power and dignity. But there is a 
further consideration: that it belongs to Christ not only to exert influ- 
ence in the manner of a head, but it belongs to Him also to unite and 
reconcile after the fashion of a mediator. For He is called the mediator 
between God and men because He unites men with God by exhibiting 
the precepts and gifts of God to men and by giving satisfaction to 
God for men and interceding for them. But every act flows from 
some power, and so the office of mediator presupposes some power 
in Christ. This is a priestly power, because one who is a mediator is 
also a priest. In Christ, therefore, there is priestly and royal power. 
Both are ordered to the salvation of men and pertain to their govern- 
ment, though in different ways. It belongs to Christ to be a priest, as 
also a mediator, according to His human nature only; whereas it be- 
longs to Him to be a king, as also a head, according to both His divine 
and human natures. For He was anointed with both priestly and royal 
unction from the moment of His conception: with an oil not material 
and visible, but invisible.! Just as He receives grace and wisdom from 
His union with the Word, so also does He receive power. 

From what has now been said, then, the following differentiation 
of Christ's power can be gathered: namely, that a kind of power be- 
longs to Him only as God; that is, creative power. This has not been 
communicated to Him as man (unless perhaps it might be said to have 
been communicated to Him inasmuch as justification can be called a 
kind of creation, or rather re-creation, the cause of which justification 
is Christ's meritorious humanity, which effects it in the manner of an 
instrument. But we do not on this account say that the power of crea- 
tion [in an absolute sense] has been communicated to Him, nor [the 
power to bring into being, as distinct from give effect to] the sacra- 
ments that are the instruments of grace).? Another kind of power be- 
longs to Christ only as man; that is, priestly power. And another kind 
of power belongs to Him as both God and man: that is, royal power 
and the power to perform miracles; though these belong to Him as 
God in one way and as man in another. For they belong to Him as 
God pre-eminently, and they belong to Him as man as to a minister. 


1. Heb. 1:9, quoting Psalm 44:8; cf. 1 Tim. 2:5. 
2 Cf. STh3q. 64a. 3. 
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Si autem obiciatur quod omnis potentia que conuenit creature con- 
uenit et! Deo, cum omnis perfectio creature in Deo repetiatur excel- 
lenter, et actiua potentia perfectionem importet, quare sacerdotalis 
potentia conuenit Christo in quantum Deus: dicendum est ad hoc 
quod quantum ad id quod potentie et perfectionis est, preexistit po- 
tentia sacerdotalis in Deo? excellenter; sed quantum ad id quod in tali 
potentia connotatur, non conuenit Deo, quia illud importat imperfec- 
tionem. Ad sacerdotale namque officium pertinet offerre, orare et in- 
ter Deum et homines mediare, et ideo in? sacerdotio subiectio et 
ministerium^ importatur, quod utique diuine perfectioni non conuenit, 
licet in creatura hoc ad dignitatem pertineat. Potest tamen? dici Deus 
sacerdos large, in quantum est sanctificator hominis, quia sacerdos 
dicitur a sanctificando. 

Ad confirmationem autem predictorum, inducende sunt auctori- 
tates alique de copia scripturarum per quas ostendatur Christi potentia 
et dominium, et quomodo est caput ecclesie, dignitas etiam eius regalis 
et sacerdotalis, et quid ei ex utraque conueniat, modus quoque ac ex- 
cellentia sacerdotii eius. Ad Colossenses quidem ait Apostolus de 
Christo:6 “Ipse est caput corporis ecclesie," ubi dicit glossa: secundum 
hominis naturam caput est corporis sui, scilicet ecclesie, que unita est 
Christo gratia et natura, ut capiti. Bene ergo dicitur caput corporis ec- 
clesie, quia ita se habet ad ecclesiam sicut ad corpus caput. Prouidet 
enim ecclesie et regit eam, et in Christo? sunt omnes spirituales sensus 
ecclesie, ut in capite omnes sensus corporis; et infra dicitur in glossa: 
capiti cuncta subiecta sunt ad operandum, illud? supra locatum est, ad 
consulendum. Quia ipsius anime, que consulit corpori, quodammodo 
personam gerit caput, ibi enim omnis sensus apparet. 

Quod autem non solum hominem sed etiam angelorum caput sit 
Christus, Apostolus in eadem epistola exprimit, dicens de Christo 
quod est caput omnis principatus et potestatis; angelice scilicet, ut 
glossa dicit. De dominio autem!? et potestate Christi super omnia, et 
quomodo est caput, idem Apostolus ait ad Ephesios: “Omnia subiecit 


sub pedibus eius et ipsum dedit caput," scilicet Deus Pater, super omnem 
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It may be objected that every power that belongs to a creature belongs 
also to God because every perfection of a creature reposes in God ex- 
cellently, and a power to act implies a perfection, so that priestly power 
must belong to Christ as God. To this, we must say that, inasmuch as it 
is a power and a perfection, priestly power pre-exists in God excellently, 
but what is involved in [the exercise of] that power does not belong to 
God, because it implies imperfection. For it pertains to the priestly of- 
fice to make offerings, to pray and to mediate between God and man. 
Subjection and subordination are thus introduced into the priestly of- 
fice, neither of which things belongs to the divine perfection, though 
they may pertain to dignity in a creature. God can, however, be called a 
priest in a large sense, inasmuch as He is the sanctifer of man; because 
‘priest’ is derived from ‘sanctifying.”! 

In confirmation of what has just been said, many scriptural au- 
thorities may be adduced by which Christ's power and lordship are 
shown, and how He is the head of the Church, and His royal and 
priestly dignity, and that both may belong to Him, and the manner 
and excellence of His priesthood. In Colossians the Apostle says of 
Christ: “He is the head of the body of the Church"? and the gloss? 
says here that He is the head of His body according to the nature of 
man: that is, of the Church, who is united with Christ as to a head by 
grace and nature. It is well said, therefore, that He is the head of the 
body of the Church, because He is related to the Church as the head 
is to the body. For He tends the Church and rules her, and all the 
Church’s spiritual senses are in Christ, as all the body’s senses are in 
the head. As the gloss* says later, the operation of all things is subject 
to the head; it is set above in order to govern. For the head in a cer- 
tain sense bears the person of the mind, which rules the body because 
all the senses are located there. 

In the same Epistle? the Apostle explains that Christ is the head not 
only of men but of angels, saying that Christ is the head of every princi- 
pality and power: that is, angelic power, as the gloss® says. Of the lord- 
ship and power of Christ over all things and of how He is a head the 
same Apostle says in Ephesians: “He,” that is, God the Father, “hath put 
all things under His feet, and gave Him to be the head” over the whole 
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ecclesiam, que est corpus ipsius. Prima autem particula huius auctorita- 
tis de psalmis sumpta est, super qua! dicit glossa: Christus non solum 
preest omnibus dignitate, sed et potestate, quia “omnia sub eo sunt 
plene, ut per pedes plena subiectio notetur, qua omnia sunt ei subiecta 
quia per eum facta; uel sub pedibus eius, id est sub humanitate eius, que 
significatur per pedes. Quia sicut pes est inferior pars corporis, ita in 
Christo inferior natura est? humanitas: quam etiam angeli adorant, et sic 
ipsi homini Christo omnia subsunt." 

Super eo autem quod sequitur, “ipsum dedit caput super omnem 
ecclesiam," dicit glossa: “Super omnem ecclesiam, que in celo uel in 
terra est." Subiciuntur enim illi quasi capiti ex quo trahunt originem. 
Ab ipso autem facti sunt secundum diuinitatem, et ita secundum de- 
itatem caput est ecclesie, secundum quam Pater dedit ei esse caput 
illum ante omnia gignendo. Est etiam et precipue dicitur caput secun- 
dum humanitatem, secundum quam coniungitur ei ecclesia et natura et 
gratia? Nam in eo plenitudo gratie fuit, de cuius plenitudine nos ac- 
cipimus. 

Sed considerandum, circa id quod dictum est, omnia Christo esse 
subiecta, quod omnia sunt Christo subiecta nunc, quantum ad potes- 
tatem quam accepit a Patre super omnia, sed quantum ad executionem 
sue potestatis nondum sunt^ ei omnia subiecta, sed hoc erit in futuro, 
quando de omnibus suam uoluntatem adimplebit, quosdam saluando, 
quosdam puniendo; et ita omnes erunt sub eo, uel spontanei uel uicti 
et inuiti. Ad hoc de Christi dominio et potentia dicitur [ad] Hebraos 
1°: “Quem constituit heredem uniuersorum," super quo® dicit glossa: 
“Quamuis cum Patre omnia possideat, tamen secundum humanitatem 
recte dicitur heres constitutus, secundum illud: ‘Dabo tibi gentes he- 
reditatem tuam.” Quia ergo Christum Deus Pater constituit iam im- 
mutabilem heredem uniuersorum, id est, possessorem omnis creature, 
non iam portio Domini est Iacob et pars eius Israel, sed omnes pror- 


sus nationes mundi. 


1: qua] quod P? 2: est] om. P? 3: gratia] ecclesia P? 4: nondum sunt] non desunt P? 
5: et inuiti] uel inuicti P? 6: quo] uerbo add. P? 


PART TWO, CHAPTER 1 99 


Church, which is His body.! The first part of this authority is taken from 
[that verse of] the psalm on which the gloss says that Christ surpasses 
all things not only in dignity but in power, because “all things are 
wholly under Him; for ‘feet’ signifies entire subjection: all things are 
subject to Him because they were made by Him. Alternatively, ‘under 
His feet means ‘under His humanity,’ which is signified by ‘feet.’ For 
just as the feet are the lower part of the body, so in Christ humanity is 
the lower part of His nature; but the angels adore even this, and so all 
things are under Christ even as man.” 

On the words that follow, “and gave Him to be the head over all 
things to the Church,” the gloss says: “Over all things to the Church 
whether in heaven or on earth.” For these things are made subject to 
Him as to the head from which they derive their origin. They were 
made by Him according to divinity, and so He is the head of the 
Church according to godhood, according to which the Father gave 
Him to be the head by begetting Him before all things. He is also 
called the head especially according to humanity, according to which 
the Church is united with Him by both nature and grace. For there 
was in Him fullness of grace, and of that fullness we receive. 

As to what has been said, howevet, that all things ate subject to 
Christ, we must consider that, whereas all things are subject to Christ 
now by reason of the power that He has received over all things from 
the Father, not all things are yet subject to Him with respect to the 
exetcise of that power. But they will be in time to come, when His will 
shall be fulfilled for all men: salvation for some and punishment for 
others; and so all men will be under Him, whether willingly or by 
compulsion and unwillingly. Of this lordship and power of Christ it is 
said at Hebrews 1: “Whom He hath appointed heir of all things”;+ on 
which the gloss says that “though He [already] possesses all things 
with the Father, He is nonetheless rightly said to have been appointed 
heir according to humanity, according to that verse which says: ‘I shall 
give thee the heathen for thine inheritance.”’> Therefore, because God 
has appointed Christ to be the changeless heir of all things, that is, the 
possessor of every creature, not now is Jacob the Lord’s portion and 
Israel His share,° but indeed all the nations of the world. 


Eph. 1:22f. 

Collectanea, PL 192:178; C£. Glossa ordinaria, PL 113:856, on Psalm 8:5—8. 
Collectanea, PL 192:178. 

Heb. 1:2. 

Collectanea, PL 192:402; Psalm 2:8. 

9. Cf Deut. 32:9 
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In eadem quoque epistola inducit Apostolus de Christi regia potes- 
tate illud psalmi: “Thronus tuus, Deus, in seculum seculi, uirga equita- 
tis uirga regni tui"; quod exponens glossa ait: *O Deus Fili! thronus 
tuus, id est regia dignitas uel iudiciaria sedes, permanet in seculum 
seculi, quia semper regnabit et nouissimum iudicium semper stabit." 
Vnde in euangelio: *Ibunt hii in supplicium eternum, et illi in uitam 
eternam." Et merito permanet thronus tuus, quia uirga regni tui, id 
est regimen et disciplina qua bonos regis et malos percutis, est uirga 
equitatis, id est regula directa et inflexibilis, que alibi dicitur uirga fer- 
rea, per quam prauitate distortus, si ei? herere? uoluerit, dirigitur. 

De sacerdotali^ et regali dignitate uel potestate simul inducit Apos- 
tolus5 illud psalmi: “Vnxit te Deus, Deus tuus, oleo letitie pre consor- 
tibus tuis." Quod exponens glossa ait: *O Deus Fili, Deus tuus, id est, 
Pater, per se non per ministros unxit te, secundum hominem, quia 
deitas nullo indiguit." Quis est ergo Deus unctus a Deo? Christum 
intellige; Christus enim dicitur a chrismate: Chrisma autem grece latine 
dicitur unctio. Hoc igitur? nomen Christus unctionis est, nec ungeban- 
tur alibi reges et sacerdotes nisi in illo regno Iudeorum. Per hoc ergo, 
quod dicit eum" unctum, regem et sacerdotem significat. Vnxit autem 
eum, non uisibili et corporali oleo, sed Spiritu Sancto, quod Scriptura 
nomine olei letitie uel exultationis? significat; et hoc pre consortibus? 
suis, id est, pre omnibus sanctis. Omnes enim sancti sunt spiritus par- 
ticipes, unde omnes Christiani unguntur, sed ille singulariter unctus. 

De sacerdotio autem Christi specialiter inducit Apostolus in eadem 
epistola illud psalmi: “Tu es sacerdos in eternum, secundum ordinem 


Melchisedech" quod glossa exponens ait hoc de pontificatu Christi: “Dicit 
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In the same Epistle the Apostle cites, with regard to Christ's royal 
power, this verse from the psalm: “Thy throne, O God, is for ever and 
ever; a sceptre of righteousness is the sceptre of Thy kingdom."! Ex- 
pounding this, the gloss says: “O God the Son, Thy throne, that is, Thy 
royal dignity or Thy judgment seat, endureth for ever and ever, because 
it will forever rule and its judgment will be forever exalted."? Hence in 
the gospel: “These shall go away into everlasting punishment, but the 
just into life eternal"? And rightly does Thy throne endure, because the 
sceptre of Thy kingdom, that is, the rod and discipline by which the 
good are governed and the wicked smitten, is a sceptre of righteous- 
ness: that is, a straight and unbending rod, elsewhere called a rod of 
iron,^ by which, if it shall be willing to cleave to it, misshapen wicked- 
ness may be guided. 

At the same time, with regard to His priestly and royal dignity or 
power, the Apostle cites this verse from the psalm: “God, thy God, 
hath anointed thee with the oil of gladness above thy fellows.”> Ex- 
pounding this, the gloss says: “O God the Son, Thy God, that is, the 
Father, hath anointed Thee Himself, not through ministers, after the 
fashion of man, because godhood has no need of such.” Who, then, is 
the God anointed of God? You are to understand Christ, for ‘Christ’ 
means ‘anointed’: chrisma in Greek is ‘anointed’ in Latin.” The name 
‘Christ’ therefore means ‘anointed,’ nor were kings and priests anointed 
elsewhere than in the kingdom of the Jews. By the fact that he [St Paul] 
says that He [Christ] was anointed, therefore, he signifies that He is king 
and priest. But He [God the Father] has anointed Him not with a visible 
and bodily oil, but with the Holy Spirit, Whom scripture signifies by the 
name ‘oil of gladness’ or exultation; and this above His fellows, that is, 
above all the saints. For all the saints are partakers of the Spirit, and so 
all Christians are ‘anointed,’ but Christ is anointed in a manner peculiar 
to Himself. 

Concerning Christ’s priesthood, the Apostle especially cites, in the 
same Epistle, this verse from the psalm: “Thou art a priest for ever, 
according to the order of Melchizedek."* Expounding this, the gloss says 


1. Heb. 1:8, quoting Psalm 44:7. 

2. Collectanea, PL 192:410. 

5. Matt. 25:46. 

^ Cf. Psalm 2:9. 

* Heb. 1:9, quoting Psalm 44:8. 

9. Collectanea, PL 192:411. 

7 Cf. Isidore, Eyz. 7:2:2 (PL 82:264); Collectanea, PL 192:411. 
$ — Heb. 5:6, quoting Psalm 109:4. 
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Deus Pater, Tu es sacerdos, scilicet docens, orans et offerens." Ecce du- 
plex officium sacerdotis. Tu es in quantum sacerdos non ad tempus, ut 
Aaron, sed in eternum, et hoc secundum ordinem Melchisedech: id est, 
secundum dignitatem et ritum ordinis; id est, sacerdotii Melchisedech, 
qui non temporalis fuit, scriptura subticente initium et finem uite eius, 
in figura Christi, qui caret initio et fine. Et sicut ille obtulit in pane et 
uino et semel, sic! Christus, sub specie panis et uini, corpus et san- 
guinem suum discipulis dedit. Et subditur in glossa: sacerdos autem est 
Christus non secundum quod Deus, sed secundum? carnem assumptam 
propter uictimam quam obtulit pro nobis. Quid autem egerit hic sacer- 
dos et pontifex, subiungit Apostolus, dicens: “Qui in diebus carnis 
sue," id est, mortalitatis, “preces supplicationesque" et cetera, quando 
scilicet, imminente passione, orauit prolixius uel preces et supplicationes 
[effudit]. Actio et uita Christi est, cuius omnis actio fidelium est instruc- 
tio et ad Deum oratio. Quicquid enim egit Christus, preces supplicatio- 
nesque fuerunt pro hominibus. Ipsa etiam sanguinis effusio “clamor fuit 
ualidus,"^ nunc etiam in celo assistit uultui Dei, pro nobis aduocans et 
interpellans apud Patrem. 

Illud autem sciendum quod Christus et sacerdos dicitur et pon- 
tifex, et eo pontifex quo sacerdos, et eo sacerdos quo pontifex? Nam 
sacerdos medius est inter Deum et populum, quia diuina populo tradit 
et populum in Deum reducit, offerendo, orando et docendo; et hoc 
etiam importat nomen pontificis. Vnde ad Hebraos iii?, ubi Apostolus 
Christum dicit apostolum et pontificem, glossa ait: “Pontificem per 
quem itur ad Deum." Idem enim est pontifex quod mediator; unde dici- 
tur ad Hebraos u°: “Omnis namque pontifex ex hominibus assumptus, 
pro hominibus constituitur," scilicet ut eos adiuuet, et ut per eum 


impetrent a Deo misericordiam. Constituitur dico “in hiis que sunt ad 
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of the pontificate of Christ: *God the Father says, Thou art a priest, that 
is, by teaching, praying and making offerings."! Behold the two kinds 
of priestly office. Thou art a priest not for a time, as Aaron was, but 
forevet; and this according to the order of Melchizedek: that is, ac- 
cording to the dignity and rite of ordination; that is, of Melchizedek's 
priesthood, which was not in time, for scripture 1s silent as to the be- 
ginning and end of his life, in prefiguration of Christ, Who is without 
beginning and end. And just as the former once offered bread and 
wine, so Christ gave His body and blood to the disciples under the 
aspect of bread and wine. And the gloss adds: But Christ was a priest 
not as God, but inasmuch as He took flesh as the victim that He of- 
fered for us? As to what this priest and pontiff did, the Apostle adds: 
“Who in the days of His flesh,” that is, of His mortality, “when He had 
offered up prayers and supplications," and so on;^ when, that is, His 
Passion being nigh, He prayed more earnestly, or poured out prayers 
and supplications. This is the work and life of Christ, Whose every ac- 
tion is a lesson to the faithful and a prayer to God. For in all that Christ 
did He made prayers and supplications for men. Even in the pouring 
out of His blood He “made a strong crying; "^ and now He assists the will 
of God in heaven by pleading and interceding with the Father for us.ó 
But it must be known that Christ is called both priest and pontiff, 
and that He is as much pontiff as priest and as much priest as pontiff. 
For the priest is a mediator between God and the people because he 
delivers divine things to the people and leads the people back to God 
by making offerings, praying and teaching; and that is also the import of 
the name ‘pontiff.’ Hence the gloss on Hebrews 3, where the Apostle 
calls Christ an apostle and pontiff, says: “He is the pontiff by Whom we 
are brought to God." For ‘pontiff is the same as ‘mediator’; and so it is 
said at Hebrews 5: “For every pontiff taken from among men is or- 
dained for men," that is, so that he may help them and so that, through 
him, they may obtain mercy from God. He is ordained, I say, “in things 
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Deum": offerendis scilicet muneribus, hostiis et precibus que ducuntur 
ad Deum; “ut offerat dona,” scilicet primitias et sacrificia et huiusmodi 
Deo, pto peccatis dimittendis. Et beatus Bernardus dicit quod pontifex 
dicitur quasi pontem! se faciens inter Deum et proximum. 

In hoc tamen distat pontifex a sacerdote, quia impottat excellen- 
tiam quamdam supra sacerdotem. Nam ut Ysidorus ait uiie libro 
Etymologiarum: “Pontifex princeps sacerdotum est, quasi uia se- 
quentium; ipse et summus sacerdos." Vnde Leuitico xxi?» exponitur 
nomen pontificis, ubi dicitur: “Pontifex, id est sacerdos magnus." 
Vnde episcopi, qui sunt super alios sacerdotes constituti, proprie pon- 
tifices uocantur. Alii uero, qui sunt? sub eis, uocantur communi 
nomine sacerdotes a sacrificando. Et quia Christus est summus sacer- 
dos, ideo ipse dicitur propriissime pontifex et maxime. Vnde Apos- 
tolus ad Hebraos iu® de ipso ait: “Habentes ergo pontificem magnum"; 
glossa: “qui est super omnes pontifices,"^ quia “quisquam non sumit 


> 


sibi honorem sed qui uocatur a Deo, tamquam Aaron,” ut Apostolus 
ad Hebraos dicit. Ideo, ut ibidem subdit: “Christus non semetipsum 
clarificauit ut pontifex fieret," sed ille pontificem eum constituit, qui 
ad eum ait in psalmo: "Filius meus es tu," in quo psalmo ostenditur 
quod Christus rex sit et sacerdos. 

Differt autem sacerdotium Christi a sacerdotio legali, quin sacerdos 
legalis non solum pro allis sed pro se etiam indigebat offere, quantum 
et ipse circumdatus erat infirmitate peccati. Christus autem non in- 
diguit pro se offere, sed solum pro aliis, quia immunis fuit ab omni 
peccato. Item, sacerdotium legale carnale fuit; sacerdotium uere 
Christi spirituale. Adhuc, sacerdotium legale fuit temporale et finem 
habuit; sacerdotium autem Christi eternum est. Vnde legale sacer- 
dotium translatum est ad Christum, quod figuratum fuit in translatione 
sacerdotii ab Heli, qui fuit de tribu sacerdotali, scilicet Leui, ad 


Samuelem, qui non fuit de tribu Leui sed Effraim. Et similiter, translatio 





1: pontem] potentem P? 2: sunt] o. V 3: iu?] iii auct. 4: pontifices] et add. auct. 


PART TWO, CHAPTER 1 105 


pertaining to God" that is, for the offering of the gifts and sacrifices 
and entreaties that are brought to God; “that he may offer gifts,” that is, 
first fruits and sacrifices and such things to God for the forgiveness of 
sins.! And the blessed Bernard says that a pontiff is so called because he 
as it were makes himself a bridge between God and his neighbour? 

In one respect, however, the pontiff differs from the priest, because 
the former title implies a certain excellence above that of the priest. For 
as Isidore says at Etymologiae 7: “The pontiff is a prince of priests, and 
as it were a path for those who follow, and he himself is a supreme 
priest"? Hence the name ‘pontiff is explained at Leviticus 21, where it 
is said: “The pontiff, that is, the high priest.”4 And so the bishops, who 
are set over other priests, are properly called pontiffs. The others, who 
are below them, are called by the general name of priests because they 
offer sacrifice. And because Christ is the supreme priest, He is therefore 
called a pontiff most properly and greatly. Thus the Apostle says of 
Him at Hebrews 4: “We have a great pontiff,"^ who, as the gloss notes; 
is above all pontiffs because, as the Apostle says in Hebrews, “no man 
taketh this honour unto himself, but he that is called of God, as was 
Aaron." And so he adds in the same place: “Christ glorified not Him- 
self to be made a pontiff.” Rather, He appointed Him a pontiff Who in 
the psalm says to Him: “Thou art my son"; in which psalm it is shown 
that Christ is priest and king. 

But Christ's priesthood differs from the priesthood of the Law. For 
the priesthood of the Law had need to make offerings not only for oth- 
ers, but for itself also, inasmuch as it was itself surrounded by the infir- 
mity of sin. Christ, however, had no need to make an offering for 
Himself, for He was immune from every sin. Again, the priesthood of the 
Law was carnal, but Christ’s priesthood is spiritual. Moreover, the 
priesthood of the Law was temporal, and had an end; but Christ's priest- 
hood is eternal. Hence, the priesthood of the Law was translated to 
Christ, and this was prefigured in the translation of the priesthood from 
Eli, who was of the priestly tribe, that is, of Levi, to Samuel, who was 
of the tribe not of Levi but of Ephraim.? Similarly, in the translation of 
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sacerdotii ad Christum facta est de tribu sacerdotali ad regalem, quia 
Dominus ortus est de tribu Iuda, que est tribus regalis, ut ita sit eadem 
sacerdotalis et regalis, et unus et idem Christus sit sacerdos et rex, sicut 
etiam regnum Israeliticum temporale fuit et mutatum in regnum Christi, 
quod eternum est; cuius mutationis figura precessit cum, Saule abiecto, 
Dauid est substitutus in regno. Quod autem alicubi regnum illud et 
sacerdotium eternum dicitur, intelligendum est de regno et sacerdotio 
Christi, quod per illud figurabatur. 

De sacerdotio etiam! et regno Christi loquitur Apostolus in epistola 
supradicta? ad Hebraos, inducens similitudinem de Melchisedech, qui 
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fuit rex et sacerdos. “Hic,” inquit, *Melchisedech fuit rex Salem et 
sacerdos Dei altissimi"; quia, ut glossa dicit, “Non per hominem sed per 
Deum constitutus est.” Et [Melchisedech] interpretatur rex iustitie, et 
dictus est rex Salem, id est pacis, sine patre et matre et genealogia, quia? 
scriptura hec de illo non refert. De^ hiis omnibus assimilatur? Filio Dei, 
qui est rex iustitie quia suos iustos facit et per iusticiam regit in hoc 
seculo; et rex pacis quia quos hic regit in iustitia non desinit post regere 
in pace eterna; sacerdos Dei summi quia^ se in ara crucis obtulit; sine 
patre secundum carnem, sine matre secundum diuinitatem, sine gene- 
alogia, quia filius carnis non habuit; nec initium dierum nec finem ha- 
bens, quia coeternus est Patri. Et sicut glossa subdit: “Si omnes 
patriarche et prophete figura Christi fuerunt, Melchisedech tamen spe- 
cialius, qui non de genere Iudeorum, ut quidam dicunt, processit in 
tipum sacerdotii Christi, qui dicitur sacerdos secundum ordinem 
Melchisedech, multis modis." 

Adhuc, super illud Apostoli ad Hebraos, “Introiuit semel in sancta," 
dicit glossa beati Augustini: “Est enim Christus rex et sacerdos: rex pug- 


nauit pro nobis, sacerdos obtulit se pro nobis." Et idem beatus Augustinus, 
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the priesthood to Christ the priestly tribe was made royal (for the Lord 
was born into the tribe of Judah, which was the royal tribe),! so that the 
priestly and royal tribe should be the same, and so that Christ should be 
at one and the same time priest and king, as also the Israelite kingdom, 
which was temporal, was transformed into the kingdom of Christ, 
which is eternal. This transformation had already been prefigured when 
Saul was deposed and David took his place in the kingdom.? And wher- 
ever that kingdom and priesthood [of the Old Testament] is called eter- 
nal, by this is to be understood the kingdom and priesthood of Christ 
that was prefigured by it. 

The Apostle speaks of Christ’s priesthood, and of His kingship also, 
in the Epistle to the Hebrews cited above, adducing the analogy of Mel- 
chizedek, who was both king and priest. “This Melchizedek,” he says, 
was “king of Salem and priest of the most high God"? for, as the gloss 
says, “he was appointed not by man, but by God."^ [Melchizidek] means 
‘king of justice’; and he is called ‘king of Salem,’ that is, ‘of peace.^ He is 
without father and mother and offspring, for scripture makes no refer- 
ence to these. And all these things apply to the Son of God, Who is the 
king of justice because He makes His people just and reigns through 
justice in this world; and the king of peace because those whom He 
rules in justice here He will not fail to rule in eternal peace hereafter. He 
is the priest of the most high God because He offered Himself upon the 
altar of the cross; and He is without a father according to the flesh, and 
without a mother according to divinity, and without offspring because 
He begat no son of the flesh; and He has neither beginning nor end of 
days, because He is coeternal with the Father. As the gloss adds: “Tf all 
the patriarchs and prophets were forerunners of Christ, Melchizedek was 
especially so, who, not being, as some say, of the nation of the Jews, was 
in many ways the forerunner in kind of Christ's priesthood, Who is 
called a priest according to the order of Melchizedek.” 7 

Again, on that verse of the Apostle in Hebrews, *He entered once 
into the holy place,’ a gloss of the blessed Augustine says: “For Christ 
is both king and priest: a king Who has fought for us and a priest 
Who has sacrificed Himself for us." And the same blessed Augustine, 
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in libro Ixxxiii [ De diuersis | questionibus, ubi exponit Christi miracu- 
lum de quinque panibus et duobus piscibus, ait inter cetera quod quin- 
que panes ordeacei uel legem Mosaicam uel populum ipsum! Israeliti- 
cum significant. “Duo autem pisces, qui suauem saporem pani dabant, 
duas illas personas uidentur significare, quibus populus ille regebatur, ut 
per eas consiliorum moderamen acciperet: regium scilicet et sacerdo- 
talem, ad quas etiam sacrosancta illa unctio pertinebat, quarum offi- 
cium erat procellis ac fluctibus popularibus nunquam frangi atque 
corrumpi, et uiolentas turbarum contradictiones tamquam aduersantes 
undas sepe disrumpere. Que tamen due persone Dominum nostrum 
prefigurabant. Ambas? enim solus ipse substinuit, nec figurate sed 
proprie solus impleuit. Nam et rex noster est lesus Christus, qui nobis 
pugnandi et uincendi monstraui? exemplum in carne mortali: peccata 
nostra suscipiens; temptationibus inimici nec illecebrosis nec tenebrosis 
cedens; postremo exuens se carne; principatus et potestates exspolians 
fiducialiter et triumphans eas in semetipso. Ipse est etiam 'sacerdos 
secundum ordinem Melchisedech, qui seipsum obtulit holocaustum pro 
peccatis. Ad sacerdotalem quippe personam pertinet emundatio et abo- 
litio peccatorum." 

De hac duplici potentia Christi^ dicit Apostolus prima ad Corin- 
thios, de Christo loquens. “Factus est,” inquit, “nobis a Deo sapientia 
et iustitia et sanctificatio et redemptio." Sapientia enim ad ordinan- 
dum et iustitia ad iudicandum proptia sunt regie dignitatis, quam con- 
sequitur iudiciaria potestas; sanctificatio autem et redemptio ad 
sacerdotalem spectant potestatem. Dicitur autem Christus esse rex 
non solum regni celestis et eterni, sed etiam temporalis et terreni, quia 
celestia simul et terrena dispensat et iudicat. Iste est gladius qui exit ex 
ore eius ex utraque patte acutus; unus enim gladius una est eius regia 
potestas, que tamen duas pattes habet, propter regimen celestium et 
terrestrium. Non tamen, dum in hac uita mortali cum hominibus> 
conuersatus est, regnum temporale administrare uoluit, cuius causa 
infra dicetur. Hec igitur® dicta sint de Christi potestate quantum ad 


presentem sufficit intentionem. 
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in De diversis quaestionibus L.X. X XIII, where he expounds Christ's mira- 
cle of the five loaves and two fishes, says, among other things, that 
the five barley loaves signity either the Law of Moses ot the Israelite 
people themselves. “The two fishes, however, which gave a pleasant 
flavour to the bread, seem to signify those two persons by whom the 
people were ruled so that they might receive the guidance of their 
counsels: that is, the royal and the priestly persons, to whom also be- 
longed the holy anointing, whose duty it was never to be subdued and 
corrupted by the storms and floods of the people, and often to burst 
asunder the contradictions of the mob like opposing waves. These 
two persons, however, prefigured our Lord, for He alone sustained 
both tasks; and not figuratively, but He alone fulfilled them. For Je- 
sus Christ is indeed our king, Who has shown us an example of 
striving and conquering in His mortal flesh by taking our sins upon 
Himself; by not yielding to the temptations of the enemy nor his 
dark blandishments; by afterwards divesting Himself of the flesh; 
and by faithfully despoiling principalities and powers and triumphing 
over them in Himself. He is indeed ‘a priest according to the order of 
Melchizedek, Who made of Himself an offering for our sins, and to 
the priestly person indeed belongs the cleansing and taking away of 
sins."! 

Of these two powers of Christ the Apostle speaks in 1 Corinthians 
where, speaking of Christ, he says: *He of God is made unto us wis- 
dom and righteousness and sanctification and redemption."? For wis- 
dom in ordering and righteousness in the giving of judgment are 
proper to His royal dignity, from which the power of judgment flows; 
and sanctification and redemption belong to His priestly power. But 
Christ is called the king not only of the heavenly and eternal kingdom, 
but of the temporal and earthly also, because He dispenses and judges 
heavenly and earthly things together. The sword that goes forth from 
His mouth is sharp on both edges? For this one sword is His one 
royal power, which nonetheless has two edges, for the government of 
heavenly and earthly things. He did not, however, wish to administer a 
temporal kingdom while He was sojourning with men in this mortal 
life, for the reason that will be stated below. These remarks, therefore, 
concerning the power of Christ, are sufficient for our present pur- 
pose. 





1. An abridgment of De div. quaest. LX XXIII 61:1£ (CC 44(A):120ff). 
2 1 Cor. 1:30. 
* Cf. Rev. 1:16; 2:12. 
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CAPITVLVM II: QVOD CHRISTI POTENTIA COMMVNICANDA FVIT 
HOMINIBVS, ET QVE ET QVOMODO 


Consequenter autem tractandum est de communicatione potentie ip- 
sius; et primo quidem est declarandum quod Christi potentia communi- 
canda fuit hominibus, et que et quomodo. Circa quod sciendum quod 
potentia creandi, que Christi conuenit solum secundum quod Deus, 
nulli communicabilis est. $1 enim non est communicata neque commu- 
nicabilis eius! humanitati, que personaliter fuit eius diuinitati unita, mul- 
tominus communicari potest aliis hominibus: non ex defectu Dei, quasi 
eam communicare non possit, sed ex defectu creature, que talis potesta- 
tis minime capax est, ut ueris rationibus ostenditur? a catholicis 
tractatoribus, quos hic inducere non oportet. Potestas uero sacerdotalis, 
que Christo conuenit secundum quod homo, et potestas miracula 
faciendi? et regalis, que sibi conuenit et secundum quod Deus et 
secundum quod homo, communicabilis est, et communicatur 
hominibus. Quelibet namque dictarum potestatum ad gubernatiuam 
potentiam pertinet, que communicabilis est. Vt autem magis pateat de 
communicatione harum potestatum, dicendum est aliquid uerisimiliter 
de communicatione gubernatiue potentie que a Deo fit creaturis. 

Potentia siquidem gubernatiua communicatur creatutis a Deo, quia 
quedam creata^ mediantibus aliis gubernat et regit; quod non prouenit 
ex defectu et impotentia Dei, quasi non possit per seipsum cuncta? 
gubernare qui per seipsum cuncta creauit immo, uere potest per 
seipsum agere quicquid agit mediante creatura, cum nihil habeat crea- 
tuta quecumque uirtutis et efficientie nisió a Deo. Sed ista communicatio 
ad manifestationem sue bonitatis et sapientie pertinet. In eo enim quod 
gubernatiua potentia creaturis communicatur, elucescit Dei bonitas, 
cuius est se communicare creaturis non solum ut in se existant et esse 
habeant, sed etiam ut aliis influant et in alia causalitatem habeant. In eo 
autem" quod ex tali communicatione gubernatiue potentie resultat ordo 
in rebus, manifestatur eius sapientia, cuius proprium est ordinare. 

De hac autem communicatione et causa communicationis loquitur 
Hugo de Sancto Victore in prologo sui commenti super angelica ierar- 
chia, sic dicens: “Ipse omnium rerum conditor Deus;? cuius ineffabilis 
maiestas et indeficiens uirtus potens erat? sola gubernare? quod creauerat 
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CHAPTER 2: THAT CHRIST'S POWER WAS TO BE COMMUNICATED TO 
MEN; AND WHAT POWER AND IN WHAT WAY 


Next must be treated the communication of this power. First, it must 
be shown that Christ's power was to be communicated to men, and 
what power and in what way. As to this, it must be known that the 
power to create, which belongs to Christ only as God, is not communi- 
cable to anyone. For if it was not communicated or communicable to 
His humanity, which was personally united with His divinity, still less 
can it be communicated to other men. This is not from a defect of 
God, as if He could not communicate it. Rather, it is from a defect of 
the creature, which is not in the least capable of such power, as catholic 
commentators show by true arguments, which it is not here necessary 
to cite.! Priestly power, however, which belongs to Christ as man, and 
the power to work miracles, and royal power, both of which belong to 
Him as God and man: these are communicable, and are communicated, 
to men. For each of these powers pertains to the power of government, 
which is communicable. And so that the communication of these pow- 
ers may appear more clearly, something must be said precisely as to 
the communication of governing power that is made to creatures by God. 

Governing power is indeed communicated by God to creatures, for 
He governs and rules some created things through the mediation of 
others. This does not come about from a defect or weakness on God's 
part, as if He Who created all things by Himself could not govern all 
things by Himself. On the contrary, He can do by Himself whatever He 
does through the mediation of a creature, for a creature has no capacity 
ot efficacy whatsoever save from God. But this communication pertains 
to the manifestation of His goodness and wisdom. For in the fact that 
governing power is communicated to creatures there shines forth the 
goodness of God, Whose pleasure it is to communicate Himself to 
creatures not only so that they may exist and have being in themselves, 
but also so that they may influence other things and have causality in 
relation to them. The result of such a communication of governing 
power is order in things; and in this is made manifest His wisdom, 
Whose nature it is to bring about order. 

Of this communication, and the reason for this communication, 
Hugh of Saint Victor speaks in the prologue of his commentary on De 
caelesti. hierarchia, where he says: “God Himself, the maker of all things, 
Whose ineffable majesty and unfailing power was able to govern alone 
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sola, uoluit in rerum a se factarum gubernatione participes habere et co- 
operatores: non ut ipse illorum ministerio tuuaretur, sed ut ipsi potesta- 
tis eius consortio sublimes efficerentur. Dominus ergo, solus et princeps 
omnium, dominationes et principatus sub se esse instituit in ministerio 
perficiendo quod uniuersitatis ordo deposcebat, ut opera eius compler- 
entur per ordines et dispositiones." 

Sic! igitur, bonus et sapiens Deus creaturas a se solo conditas guber- 
nat ordine quodam: inferiora scilicet, secundum gradum perfectionis, 
mediantibus superioribus. Sic enim gubernat corpora per spiritus et 
corpora grossiora per subtiliora, ut generabilia et corporalia per incor- 
ruptibilia, scilicet celestia, et spiritus inferiores per superiores. Quamuis 
autem gubernationis dignitas et potestas diuersis creaturis communi- 
cetur, speciali tamen modo communicatur creaturis rationabilibus, que, 
sicut speciali modo gubernantur a Deo propter eorum dignitatem, ut 
supra dictum est, sic speciali et precipuo modo communicatur eis alia 
gubernare. Quia enim sunt arbitrio libere, ideo? libere gubernantur et 
libere gubernant, in quantum sunt? huiusmodi. Vnde* dominium quod 
ad gubernationem pertinet proprie dicitur in eis, licet etiam aliquo modo 
conuenire dicatur irrationabilibus creaturis, sicut dicitur corpus aliquod 
actiuum habere dominium supra passiuum. 

Communicatur autem gubernatio creature rationali siue intellectuali 
primo quidem respectu sui ipsius, ut scilicet se ipsam in suis actibus regat 
et dirigat; secundo, respectu aliorum? rationabilium, dum quidam angeli 
per alios angelos, et quidam homines per alios homines, et homines per 
angelos gubernantur. Licet enim creatura quelibet rationalis nata sit gu- 
bernare® seipsam per uirtutem intellectus proprii, tamen, cum hec ration- 
abilia per alia rationabilia gubernantur, tum quia ordo uniuersitatis hoc 
exigit, tum quia in aliquibus regimen proprie rationis non sufficit. Vnde 
oportet ut per aliorum gubernationem! in suis actibus dirigantur, ut patet 
in hominibus, quorum quidam, aliis non sufficientibus, reges semetipsos 
proponuntur et presunt ad directionem et regimen propter quod debent 


esse intellectu prestantiores et appetitu rectiores aliis quibus preficiuntut; 
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what He had created alone, desired to have sharers and co-workers in 
the things made by Him, not so that He might be assisted by their minis- 
try, but so that they might themselves be made sublime by sharing in His 
power. The Lord alone, therefore, the prince of all things, has appointed 
dominations and principalities to be under Him in the ministry of perfect- 
ing what the order of the universe requires, so that His work may be 
completed by their orderings and dispositions."! 

So, then, the good and wise God governs the creatures that He alone 
has made in a certain order: that is, the lower through the mediation of 
the higher, according to degree of perfection. Thus He governs bodies 
through spirits and the more gross bodies through the more subtle: that 
is, the generable and corporeal through the incorruptible or heavenly, and 
lower spirits through higher? But though the dignity and power of gov- 
ernment may be communicated to the various creatures, these things are 
nonetheless communicated to rational creatures in a special way. For just 
as they are governed in a special way by God by reason of their dignity, as 
we have said above, so in a special and superior way is it communicated 
to them to govern other things. For they have free will, and, inasmuch as 
they are of this kind, they are governed and govern as free creatures. 
Hence the lordship that pertains to government is properly said to be in 
them, though it may be said also to belong to non-rational creatures in a 
certain sense, inasmuch as an active body is said to have lordship over a 
passive one. 

Government is communicated to the rational or intellectual creature 
first with respect to itself: that is, so that it may rule and direct itself in its 
own acts; second, with respect to other rational creatures, for some angels 
are governed by other angels, and some men by other men, and men by 
the angels? For though each rational creature is intended to govern itself 
by the power of its own intellect, nonetheless, when some rational crea- 
tures ate governed by other rational creatures, this is either because the 
order of the universe requires it or because the government of their own 
reason is in some respects not sufficient. Hence it is fitting that they 
should be directed in their acts by the government of others; as is clear in 
the case of men, some of whom, when others are not sufficient, are 
themselves appointed as kings and preside over direction and rule, for 
the sake of which they must be more outstanding in intellect and more 
righteous in desire than are the others over whom they are appointed; 


1. Comm. in bier. coel. sancti Dionysii areapag. 1:2 (PL 175:927). 
2 Cf. Augustine, De Trin. 3:4 (CC 50:135£). 
* Cf. Ps.-Dionysius, De coel. hier. Off (PG 199/200ff); STh 1 q.110 a.1. 
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nam et in angelis hii qui presunt magis uigenti intellectuali lumine. 

Tertio communicatur gubernatio creature rationabili respectu irra- 
tionabilium,! nam ordine nature? institutio? rationabilia irrationabilibus 
dominantur. Aliter tamen gubernat homo irrationabilia, aliterque ration- 
abilia sibi subdita. Nam irrationabilibus dominatur non ad utilitatem 
illorum* sed ad^ propriam, dum illis utitur propter se. Vnde dicitur 
homo finis eorum, quia propter ipsum et in eius obsequium condita 
sunt. Alis autem rationabilibus dominatur$ propter bonum illorum, 
quamuis etiam ex hoc resultet bonum proprium gubernantis, quia per 
hoc Deo ministrat et ad Dei? similitudinem accedit. 

Vnde talis est gubernatio que conuenit rationabilibus secundum 
quod rationabilia sunt: ut scilicet propter ipsorum bonum gubernentur. 
Qui autem presunt aliquibus non bonum subiectorum sed proprium 
commodum intendentes a uere gubernationis ratione degenerant que 
conuenit rationabilibus creaturis. Qui enim sic gubernantur non regun- 
tur libere, sed seruiliter, et quasi ad modum irrationabilium ducuntur. 
Propter quod taliter dominantes non reges sed tyranni uocantur. Est 
autem nunc intentio de illa tantum gubernatione que rationabilibus crea- 
tutis conuenit, et precipue hominibus, qui proprie rationabiles? dicuntur. 
Specialiter autem de gubernatione seu gubernatiua potentia que a 
Christo et per Christum communicata est ecclesie!? dicendum est. 

Erat siquidem communicanda hominibus gubernatiua Christi potes- 
tas, primo quia congruebat eius bonitati ut sue potestatis faceret homi- 
nes participes, secundo quia completebat eius dignitati. Ad dignitatem 
namque gubernantis et dominantis pertinet habere ministros, per quos 
suam potestatem exerceat. Ipsi etiam ministri quibus Christi potestas 
communicatur efficiuntur ex hoc digni et honorabiles, quod uice Christi 
alios gubernant. Vnde!! in psalmo dicitur de apostolis: “Nimis honorati 
sunt amici tui Deus, nimis confortatus est ptincipatus eorum." Tertio, 
quia expediebat humane utilitati. Homo enim sensibili cognitione utitur, 
propter quod, sicut ei conuenit ut per sensibilia signa manuducatur ad 


intellectualem!? ueritatem et per sensibilia sacramenta suscipiat inuisibilem 
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for even among the angels those who rule are the stronger in intellectual 
light. 

Third, government is communicated to rational creatures with re- 
spect to non-rational ones. For rational creatures have lordship over 
non-rational ones in the establishment of the order of nature. But man 
governs non-rational creatures in one way, and rational creatures are 
subject to him in another. For non-rational creatures are ruled not for 
their own benefit but for his own; for he uses them for his own pur- 
poses. Man is thus said to be the end of these things because they are 
appointed for his sake and for his service. But he rules over other ra- 
tional creatures for their own good, even though there arises also from 
this a good proper to the governor, because in this way he ministers to 
God and approaches the likeness of God. 

Such, then, is the government of rational creatures according as they 
are rational: that is, they are to be governed for their own good. Those 
who rule over others intending to secure not the good of their subjects 
but their own advantage fall away from the true nature of government 
appropriate to rational creatures. For those who are governed in this 
way are ruled not as free men but as slaves, and they are led after the 
fashion of non-rational creatures. For this reason, those who rule in this 
way are called not kings, but tyrants. But it is our intention now to ex- 
amine only the kind of goverment that belongs to rational creatures, 
and especially to men, who are properly called rational creatures. And 
we must speak especially of the government or governing power that 
has been communicated to the Church by Christ and through Christ. 

The governing power of Christ was to be communicated to men 
first because it was consistent with His goodness that He should make 
men sharers of His power, and second because it completed His dig- 
nity. For it pertains to the dignity of one who governs and rules that he 
should have ministers through whom his power may be exercised. And 
the ministers themselves to whom the power of Christ has been com- 
municated are rendered worthy and honourable by the fact that they 
govern others on Christ’s behalf. Hence it is said of the apostles in the 
psalm: “Thy friends, O God, are made exceedingly honourable; their 
principality is exceedingly strengthened." Third, [Christ's governing 
power was to be communicated to men] because this was expedient to 
human advantage. For man makes use of the knowledge of the senses, 
by reason of which, just as it belongs to him to grasp intellectual truth 
by perceptible signs and by perceptible sacraments to receive invisible 
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gratiam, ita conuenit ei habere gubernatorem uisibiliter et sensibiliter pre- 
sentem. 

Christus autem, secundum quod Deus, licet sit omnibus et ubique 
presens, omnia gubernans et regens, tamen inuisibilis est uisu corporeo. 
Secundum humanam uero naturam est quidem uisibilis, quia in terris 
uisus est, et cum hominibus conuersatus est. Non tamen conueniebat 
eius dignitati et felicitati ut in terris semper nobiscum conuersaretur, qui 
super omnes celos meruit exaltari et corporaliter eleuari. Vnde, post 
ascensionem, licet sit semper nobiscum presentia spirituali, secundum 
illud quod ipse ait Matthei ultimo, “Ecce, ego uobiscum sum omnibus 
diebus, usque ad consummationem seculi," desiit tamen esse nobiscum 
presentia corporali secundum speciem propriam; in specie tamen aliena, 
scilicet in sacramento panis et uini, etiam corporaliter nobiscum est. 
Conueniens igitur erat hominum utilitati ut Christus potentiam suam 
gubernatiuam super homines communicando traderet et relinqueret 
aliquibus hominibus, per quos eius ecclesia regeretur et dirigeretur in 
finem propter quem obtinendum ab hominibus Iesus Christus in mun- 
dum uenire dignatus est. Non enim deficit Christus ecclesiae in neces- 
satiis ad salutem. 

Hec autem gubernatiua Christi potentia, ut ex supra dictis haberi 
potest, triplex est. Vna quidem sacerdotalis, alia regalis, tertia uero ad 
miraculosas immutationes; quamlibet autem harum Christus communi- 
cauit hominibus, quia quelibet utilis erat ecclesie. Nam per miraculorum 
operationem doctrina fidei confirmatur et in laudem diuine potestatis 
homo excitatur; per sacerdotale! autem officium homo sanctificatur et 
Deo? reconciliatur; per actiones uero regales homo in conuersationem 
dirigitur et ad Deum et proximum debite ordinatur. 

Et ut de modo communicationis aliquid uideatur, considerandum 
quod potentia sacerdotalis communicata est aliquibus secundum minis- 
terium, qui et dicuntur ministri gratie quia ministerium adhibent dis- 
pensando sensibilia sacramenta in quibus confertur gratia et que sunt 
uasa et instrumenta gratie. Vnde dicunt quidam quod non communica- 
tur potestas sed solum tribuitur ministerium; et indubitanter est uerum 
quod? non communicatur talis potestas qualem habet Christus, qui 
secundum quod Deus habet potestatem auctoritatis* quantum ad ef- 
fectum? sacramentorum; secundum uero quod homo habet potestatem 
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grace, so too it belongs to him to have a governor who is visible and 
present to the senses. 

Christ as God, however, though present in all things and every- 
where, governing and ruling all things, is nonetheless invisible to bodily 
sight. He was indeed visible according to His human nature, because He 
was seen on earth and had converse with men. But it was not consistent 
with His dignity and blessedness that He should be always in converse 
with us on earth, Who was worthy to be exalted above all the heavens 
and to be lifted up in body.! Hence, after the Ascension, though He is 
always present to us spiritually, according to what he Himself says in the 
final chapter of Matthew, “Behold, I am with you all days, even to the 
consummation of the world,"? He ceased to be present to us in body 
according to its own aspect; though He is with us even in body under 
another aspect: that is, in the sacrament of bread and wine. Thus, it was 
conducive to human advantage that Christ should hand over and relin- 
quish His governing power over men by communicating it to certain 
men by whom His Church was to be ruled and directed towards the 
end for the sake of the obtaining of which by men Jesus Christ deigned 
to come into the world. For Christ does not withhold from the Church 
the things necessary to salvation. 

As can be inferred from what has been said above, this governing 
power of Christ is of three kinds. One is priestly, another royal, and the 
third that of bringing about miraculous transformations. Christ has 
communicated each of these to men because each was of benefit to the 
Church. For by the working of miracles the doctrine of the faith is con- 
firmed and man moved to praise the divine power; by the priestly office 
man is sanctified and reconciled with God; and by royal acts man is 
guided in his dealings and rightly ordered in relation to both God and 
neighbour. 

In order to see something of the manner of this communication, we 
must consider that priestly power is communicated as a ministry to cer- 
tain persons who are also called ministers of grace because they are 
called to the ministry of dispensing the perceptible sacraments in which 
grace is conferred and which are the vessels and instruments of grace. 
Hence some say that no power is communicated, but only a ministry is 
imparted; and it is undoubtedly true that the power that is communi- 
cated is not such as Christ has, Who, as God, has the powet of author- 
ity with regard to the effects of the sacraments. As man, however, He 
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ministerii, non qualiscumque sed principalis, operatur enim ad effectum ! 
sacramentorum meritorie et efficienter. Quia passio eius, que secundum 
humanam naturam sibi conuenit, causa est iustificationis nostre merito- 
rie et etiam effectiue, per modum instrumenti, quia humanitas Christi 
est instrumentum diuinitatis ipsius. Et quia est instrumentum coniunc- 
tum, ideo habet quamdam ptincipalitatem et causalitatem respectu in- 
strumentorum extrinsecorum, que sunt ministri ecclesie et ipsa 
sacramenta. 

Vnde potestas ministerii que Christo homini conuenit, quia est prin- 
cipalis, dicitur potestas excellentie; que quidem consistit in quatuor, ut 
catholici doctores tradunt: primo, quia meritum? et uirtus eius operatur 
in sacramentis; secundo, quia in eius nomine sacramenta sanctificantut; 
tertio, quia ipse potuit instituere sacramenta; quarto, quia potest effec- 
tum? sacramenti sine sacramento conferre. Hanc autem potestatem 
principalis ministerii potuit Christus communicare; sed non communi- 
cauit, ne spes in homine poneretur et ne diuisio in ecclesia oriretur. 

Potestatem tamen secundarii ministerii Christus communicauit et 
tradidit aliquibus qui dicuntur et sunt sacerdotes et mediatores noui tes- 
tamenti in quantum sunt ministri summi sacerdotis et ueri mediatoris 
Christi, uice ipsius agentes et salutaria sacramenta hominibus ex- 
hibentes.* Potentia uero regalia communicatur etiam aliquibus, qui sunt 
aliorum rectores, qui propter hoc dicuntur capita populorum: sub uno 
tamen principali5 Christo, cui potestas regia secundum excellentiam 
conuenit. Licet enim, secundum sacerdotalem potentiam, possint aliqui" 
dici capita, magis tamen conuenit nomen capitis habentibus regiam 
potestatem, quia per sacerdotalem potentiam efficitur quis mediator 
inter Deum et homines.? Capitis autem nomen importat aliquid primum 
in aliquo ordine, unde magis conuenit regiam potestatem habenti, per 
quam constituitur primus et super alios. 

Tam uero sacerdotalem quam regalem potestatem habentes? dicuntur 


Christi uicarii et Christi ministri et Christi cooperatores. Nam Christus 
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has a power of ministry: though notin any fashion whatever, but as a 
principal, because He brings about the effects of the sacraments by His 
merit and as an efficient cause. For His Passion, which belongs to Him 
according to His human nature, is the cause of our justification by its 
metit and also as an efficient cause, in the manner of an instrument; for 
the humanity of Christ is an instrument of His divinity. And because it 
is an instrument united [with the Word of God] it has a certain ruling 
power and causality with respect to the instruments not so united, 
which are the ministers of God and the sacrament themselves.! 

Hence, the power of ministry that belongs to Christ as man, because 
it is principal, is called a power of excellence. As catholic doctors teach, 
it consists in four things: first, in that His merit and virtue operate in the 
sacraments; second, in that the sacraments are consecrated in His name; 
third, in that He Himself was able to institute the sacraments; fourth, in 
that He can confer the effect of a sacrament without the [form of the] 
sacrament. Christ could have communicated this principal power of 
ministry, but He has not communicated it, lest hope be reposed in man 
and lest divisions arise in the Church. 

But Christ has communicated a secondary power of ministry, and he 
has bestowed it upon certain persons who are called, and are, the priests 
and mediators of the New Testament inasmuch as they are the minis- 
ters of Christ, the supreme priest and true mediator; acting on His be- 
half and displaying the saving power of the sacraments to men. Royal 
power also has been communicated to certain persons who are the rul- 
ets of other, who for this reason are called heads of peoples, though 
under one principal, Christ, to Whom royal power belongs according to 
excellence. For though some may be called heads according to priestly 
power, the name ‘head’ belongs more properly to those who have royal 
power. For by priestly power one is made a mediator between God and 
man. The name ‘head,’ however, implies something that is first in a cer- 
tain order; and so it belongs more properly to the holder of royal 
power, by which he is appointed to be first, and over others. 

The holders of priestly and royal power alike are called vicars of 
Christ and ministers of Christ and co-workers with Christ. For Christ 





1. For this and the following paragraphs see STh. 3, q. 64 passim, especially 
articles 3 and 4. It will be noticed that, in bringing out the nature of Christ's potestas 
ministerii as a potestas excellentie—as what one might call a ‘ministry in chief—]ames here 
paraphrases St Thomas closely. It is clearly St Thomas that he has in mind in using the 
phrase catholici doctores in the next paragraph. See also Introduction, pp. xxiii-xxiv. 

2 Cf. 1 Tim. 2:5. 
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ita suam potentiam communicat aliis quod eam sibi non adimit, sed eam 
sibi retinet; et secundum eam principaliter operatur in omnibus, qui 
sue potentie sunt participes et qui eius uirtute operantur, unde recte 
dicuntur Christi cooperatores. Potentia quoque! miracula faciendi 
communicata est, et adhuc etiam communicatur hominibus a Christo, 
non tamen eo modo quo Christus habet; quia sicut in sacramentis ita 
et in miraculis: Christus habet potestatem auctoritatis secundum quod 
Deus, et potestatem instrumentalem cuiusdam principalitatis et excel- 
lentie secundum quod homo. Quia non solum ipse miracula facere 
potest; uerum etiam hanc potentiam et gratiam in alios potest diffun- 
dere, sicut dicitur Lucae ix®, quod: “Dedit apostolis potestatem super 
omnia demonia et ut langores curarent." Alii autem a Christo habent 
potestatem instrumentalem secundariam. Vniuersaliter enim, in omni 
potestate que? a Christo communicatur hominibus, Christus ipse habet 
principalitatem et excellentiam, homo autem purus habet secundarium 
ministerium et cooperationem. Patet igitut? ex dictis quod potentia 


Christi communicanda fuit hominibus, et quomodo communicata. 


CAPITVLVM III: QUIBVS HOMINIBVS COMMVNICATA EST CHRISTI 
POTESTAS QVE COMMVNICANDA ERAT. VBI DISTINGVITUR DE ^ 
SACERDOTIO ET DE REGIA POTESTATE 


Conuenit autem considerate post predicta quibus hominibus commu- 
nicata sit Christi potestas que communicari poterat, et quam utiliter? 
communicati conueniebat. Et primo dicendum? de potentia illa que 
est ad immutationes miraculosas. Hec autem potentia non omnibus 
hominibus communicata est, sed aliquibus. Pertinet enim potentia hec 
ad gubernationem, que non omnibus sed aliquibus communicatur. 
Nec communicatur potentia hec bonis tantum, sed interdum malis. 
“Multi enim dicent: Domine, nonne in nomine tuo demonia eiecimus 
et uirtutes multas fecimus?" Quibus dicetur: “Nescio uos." Vnde sicut 
alia dona gratis data communia sunt bonis et malis, ut prophetia et 
gratia sermonis et alia huiusmodi, sic et operatio miraculorum. 

Neque etiam conuenit ista potentia omnibus bonis. Multi enim 
fuerunt et sunt sancti qui miracula non sunt operati. Hec etiam potentia 
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communicates His power to others in such a way as not to diminish His 
own, but to retain it to Himself; and according as He works in all 
things principally, those who share in His power and work through 
His virtue are therefore rightly called Christ's co-workers. Moreover, 
the power to perform miracles has been communicated, and is even 
now communicated, to men by Christ. Not, however, in the way that 
Christ has it. As with the sacraments, so with miracles: Christ as God 
has the power of authority, and as man He has an instrumental power 
of a certain principal and excellent kind, for not only can He perform 
miracles Himself, but He can distribute this power and grace to oth- 
ers, as is said at Luke 9: “He gave the apostles power over all devils, 
and to cure diseases.”! But others have from Christ a secondary, in- 
strumental power. For universally, in the case of every power com- 
municated by Christ to men, Christ Himself has it principally and 
excellently, whereas the mere man has a secondary ministry and co- 
workership. From what has been said, then, it is clear that Christ’s 
power was to be communicated to men, and how it has been commu- 
nicated. 


CHAPTER 3: TO WHAT MEN THE POWER OF CHRIST THAT WAS TO BE 
COMMUNICATED HAS BEEN COMMUNICATED. PRIESTHOOD AND 
ROYAL POWER DISTINGUISHED 


After what has been said above, it is appropriate to consider to what 
men the power of Christ that could be communicated has been com- 
municated, and how it behoved it to be communicated to beneficial 
ends. And we must speak first of the power to bring about mira- 
culous transformations. This power has been communicated not to all 
men, but to some. For this power pertains to government, which is 
not communicated to all but to some. Nor is this power communicated 
only to the good, but sometimes to the wicked. “For many will say, 
Lord, in Thy name have we not cast out devils and done many won- 
derful works?” To whom He will say, “I know you not.”? Hence, just 
as other gifts, such as prophecy and grace of speech and other such 
things, are freely given to good and wicked men alike, so also is the 
working of miracles. 

Nor again does this power belong to all good men. For there were 
and are many saints who are not workers of miracles. Also, this power 





1. Luke 9:1. 
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non habet connexionem ad regalem et sacerdotalem potestatem, quia et 
illa sine hiis et hec sine illa sepe inueniuntur. Communicat ergo Christus 
hanc potentiam quibus uoluetit, et quando et quantum, et sicut uoluerit, 
prout utilitati ecclesie ac hominum saluti nouit expedire. Communicata 
est autem habundantius in ecclesia primitiua, quia tunc magis neces- 
saria erat ad dilatationem et confirmationem fidei et augmentum ec- 
clesie. Et ideo apostoli, uelut propagatores ecclesie et patres fidelium, 
hanc potentiam habuerunt in multa plenitudine. Iam uero, ecclesia 
dilatata et fide roborata, non est tantum necessatia, sicut prius, hec 
potentia. In ecclesia tamen ad edificationem fidelium, etiam nunc, per 
aliquos miracula sunt, licet rarius quam prioribus temporibus; sed de 
ista potentia prosequi non pertinet multum ad propositum. Vnde 
amodo pretermittenda est, et de aliis duabus potentiis est prosequen- 
dum, scilicet sacerdotali et regali, circa quas magis uersatur huius trac- 
tatus intentio, et precipue circa regalem. 

Videtur autem quibusdam quod hec duplex potestas non eidem 
petsone communicanda et communicata sit, sed cum sint potestates 
distincte, communicande sunt diuersis et distinctis personis; quod pa- 
tet in statu ueteris testamenti, in quo diuersis personis tribuebatur 
potestas regia et sacerdotalis.! Similiter et in nouo testamento, diuersis 
conuenire uidentur. Saderdotalis enim potestas conuenit hiis qui 
sacerdotes uocantur in ecclesia siue pontifices, qui spiritualiter pre- 
sunt; regalis autem conuenit principibus terrenis et dominis tempora- 
libus, qui et reges uocantur, sub quibus existunt diuersi gradus 
potestatum. Et secundum hoc uideretur dicendum quod, licet Christus 
sit rex et sacerdos, tamen eius uicatii, scilicet apostoli et eorum succes- 
sores, non sunt sacerdotes et reges. Immo, solum conuenit eis potes- 
tas sacerdotalis uel pontificalis, ex concessione Christi. Si autem 
aliquibus eorum conuenit potestas regia, hoc est ex concessione prin- 
cipum terrenorum, sicut ex concessione Constantini habet Romanus 
pontifex imperialem potestatem. Sed, licet hoc uideatur prima facie 
rationabiliter et uerisimiliter dictum, tamen profundius considerare 
uolentibus ueritatem plus et aliter dicere conuenit. 


In primis igitur distinguendum est de sacerdotio et regno siue regia 
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has no connection with royal and ptiestly power, for it is often found 
without them, and they without it. Chtist therefore communicates this 
power to whom He wills, and when, and in what degree, and as He 
wills, according as He knows it to be expedient to the good of the 
Church and the salvation of men. It was communicated more abun- 
dantly in the earliest Church, because it was then more necessary to the 
spread and confirmation of the faith and the increase of the Church. 
The apostles, therefore, as propagators of the Church and fathers of the 
faithful, had this power in great fullness. Now that the Church is 
enlarged and the faith confirmed, this power is not as necessary as it 
was at first, though even now miracles are performed in the Church by 
some fot the edification of the faithful, albeit more rarely than in earlier 
times. But a discussion of this power does not much pertain to our ar- 
gument. From now on, then, it must be left to one side and the two 
other kinds of power discussed: that is, the priestly and the royal; for it 
is with these, and especially the royal, that this treatise is more intended 
to deal. 

It may seem to some that these two powers should not be commu- 
nicated, and have not been communicated, to the same person, but that, 
because they are distinct powers, they ought to be communicated to 
different and distinct persons.! This appears in the condition of the Old 
Testament, in which royal and priestly power were distributed to differ- 
ent persons. Similarly also in the New Testament they seem to belong 
to different persons. For priestly power belongs to those who are called 
priests or pontiffs in the Church, who preside over spiritual things; and 
royal power belongs to the princes of the earth and temporal lords, who 
are also called kings, under whom exist different degrees of power. And 
it would seem that, according to this, it must be said that, though Christ 
is king and priest, His vicars, that is, the apostles and their successors, 
are not priests and kings: that, on the contrary, only priestly or pontifi- 
cal power belongs to them, by Christ's grant. If royal power belongs to 
any of them, this is by the grant of earthly princes, as by the grant of 
Constantine the Roman Pontiff has imperial power.? Though this may 
at first sight seem a reasonable and true saying, however, it behoves 
those who wish to arrive at the truth to consider the matter more 
deeply and to speak of it more fully and in another way. 

First, then, priesthood must be distinguished from kingship or royal 





1. No doubt an intentional allusion to the famous dictum of Pope Gelasius I, 
quoted exactly on pp. 144/5. 
? See Introduction, pp. xxxi-xxxii. 
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potestate. Videtur autem sic esse de hiis distinguendum sicut et de scien- 
tia. Est enim quedam scientia humanitus adinuenta, ut scientia 
physica, quedam uero diuinitus reuelata, ut sacra scriptura; et utraque a 
Deo est, qui est scientiarum Dominus et principalis auctor, a quo est 
omnis sapientia, ut dicitur Ecclesiasticus. Tamen diuersimode est 
utraque a Deo. Prima enim, scilicet physica, est a Deo mediante natura 
intellectus humani per quem adinuenta est huiusmodi scientia, et me- 
diantibus rebus que sunt huiusmodi! scientie causa. Et quia tam intel- 
lectus humanus, in quo est scientia, quam ipse res, de quibus est 
scientia, sunt opus Dei, ideo scientia huiusmodi esse dicitur ab ipso, 
quia opus nature est opus Dei. Vnde et Deus ipse principalis doctor 
hominum esse dicitur, ut Augustinus ostendit in libro De magistro. 
Secunda uero scientia, scilicet sacra scriptura, est a Deo non mediante 
adinuentione intellectus humani, sed est ab ipso speciali modo eam 
reuelante et inspirante hominibus, per quos nobis est tradita. Spiritu 
Sancto enim inspirati? locuti sunt sancti Dei homines, scilicet proph- 
ete, apostoli et ceteri scriptores sacri. 

Simili ergo modo est distinguendum de sacerdotio. Nam quoddam 
sacerdotium fui? ex humana institutione,* et hoc fuit in lege nature 
ante tempus legis scripte, et etiam post legem datam apud illos, qui 
naturali tantum lege uiuebant. Tunc enim primogeniti sacerdotes in- 
stituebantur, uel alii propria uoluntate offerentes, officium sacerdotis 
exercebant licet forte nomen sacerdotis non haberent. Quoddam uero? 
sacerdotium fuit ex institutione diuina, et hoc inchoauit in Aaron. Il- 
lud enim quod fuit ex institutione humana cepit ab ipso exordio humani 
generis. Vnde dicit Ysidorus in libro De personis ecclesiasticis: "Initium 
sacerdotii Aaron fuit, quamquam Melchisedech prior oblulerit sacrifi- 
cium, et post hunc Abraham, Ysaac et lacob; sed isti spontanea uolun- 
tate, non sacerdotali auctoritate, ista fecerunt. Ceterum Aaron primus in 
lege sacerdotale nomen accepit, primusque, pontificati stola indutus, 
uictimas obtulit, iubente Domino ac loquente ad Moysen: ‘Accipe, in- 


quit, ‘Aaron et filios eius, et cetera," ut habetur in Exodo, ubi de ritu 
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power. It seems that these are to be distinguished in the same way as 
the sciences. For a certain kind of science is discovered by human effort, 
as in the case of the science of physics, and another by divine revelation, 
as in that of sacred scripture; and both are of God, Who is the Lord and 
principal author of the sciences, from Whom, as is said in Ecclesiasticus, 
is all wisdom.! Each is of God in a different way, however. The first, that 
is, physics, comes from God through the mediation of the natural human 
intellect by which this kind of science is discovered, and through the 
medium of the objects that are the causes of this science. And because 
both the human intellect in which this science resides and the objects 
themselves with which this science is concerned are the works of God, 
this kind of science is said to come from Him because the work of nature 
is the work of God. Hence also, God Himself is said to be the principal 
teacher of men, as Augustine shows in the book De magistro.2 'The second 
science, that is, sacred scripture, is of God, but it is not mediated through 
the discovery of the human intellect. Rather, it has come from Him in a 
special way, by revelation and inspiration, to those men by whom it has 
been handed down to us. For men inspired by the Holy Spirit, that is, the 
prophets, apostles and other sacred authors, are called saints of God. 

In the same way, therefore, we must draw a distinction in the case of 
priesthood. For a kind of priesthood came about by human institution, 
and this was under the law of nature before the time of the written Law 
and also, after the Law was given, among those who lived only by the 
natural law. For then firstborn sons were appointed as priests? or oth- 
ets performed the duty of a priest by making offerings of their own will, 
even though they perhaps did not have the title of priest. Priesthood of 
another kind came about by divine institution, and this began in Aaron. 
That which came about by human institution began at the very founda- 
tion of the human race. Hence Isidore says in the book De ecclesiasticis 
officiis: “Priesthood began with Aaron, though Melchizedek offered sac- 
tifice before him, and so after him [Melchizedek] did Abraham, Isaac 
and Jacob. But these did so by spontaneous act of will, not by priestly 
authority. Aaron was the first of all to receive the priestly title under the 
Law, and the first to be robed with the pontifical vestments and to offer 
victims by the Lord’s command Who, speaking to Moses, said: ‘And 
thou shalt bring Aaron and his sons,’ and so on,"^ as is written in Exodus, 


Eccli. 1:1. 

De mag. 14:46 (CC 29:202). 

Cf. Aquinas, Super Epist. B. Pauli ad Heb. (Turin: Marietti, 1953) 2:3. 
De eccl. offic. 2:5 (PL 83: 780f). 
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ornamentorum sacerdotalium et unctionis et consecrationis sacerdotalis 
agitur. Talis autem titus non erat in sacerdotio legis nature, licet aliqui 
tunc unctionem interiorem haberent, sicut haberi potest ex glossa super 
epistola ad Hebreos, ubi agitur de Melchisedech, de quo dicit glossa 
quod: “non fuit de genere Iudeorum et ante circumcisionem functus est 
sacerdotio, ut non gentes a Iudeis sed Iudei a gentibus sacerdotium ac- 
ciperent, et non fuit unctus oleo uisibili, ut Moyses instituit, sed oleo 
exultationis et puritate! fidei. Nec animalia immolauit, sed? pane et uino 
Christi sacerdotium dedicauit." 

Est igitur duplex sacerdotium, ut iam dictum est, et utrumque? a 
Deo est, sed diuersimode. Nam primum est a Deo, mediante natura, 
quia naturalis lex dictat Deum esse colendum et ei esse sacrificandum et 
offerendum. Offere autem et sacrificare ad sacerdotes pertinet. Vnde ex 
dictamine iuris naturalis, uel sponte uel per institutionem humanam, 
aliqui sacerdotale officium exercuerunt, offerendo et sacrificando Deo. 
Hinc etiam a prophetis, inter uirtutes que secundum aptitudinem sunt a 
natura et secundum perfectionem ab humano studio, ponitur uirtus 
quedam que religio uocatur, ad quam pertinet cultum debitum exhibere 
Deo; et dicitur iustitie species. Istud itaque sacerdotium a Deo esse dici- 
tut, quia ex inclinatione naturali oritur, indita hominibus a Deo, qui est 
auctor nature. Aliud uero sacerdotium est a Deo spiritualiter instituente 
atque mediante, et de hoc secundo ad presens intendimus, et hoc nunc 
sacerdotium uocamus: quod quidem incepit ab Aaron sed translatum est 
ad Christum, qui constitutus est a Deo sacerdos secundum ordinem 
Melchisedech; cuius sacerdotium, propter communicationem, existit in 
ecclesia, quod excellentius est et perfectius^ quam legale sacerdotium. 

Et sic distingui potest triplex sacerdotium. Vnum quidem quod est 
ex humana institutione, ratione naturali hoc dictante, sed hoc est im- 
perfectum et quasi informe. Aliud est ex institutione diuina, Deo illud per 


Moysen legislatorem ordinante: quod dicitur sacerdotium legale; et istud 
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where the rite of priestly investiture and priestly anointing and conse- 
cration is described.! There was no such rite in the priesthood of the 
law of nature, though certain persons then had an inward anointing, as 
can be gathered from the gloss on the verse of the Epistle to the He- 
brews where Melchizedek is described, of whom the gloss says that: 
*He was not of the race of the Jews, and acted as a priest before the 
circumcision, so that the Jews might receive priesthood from the gen- 
tiles and not the gentiles from the Jews; and he was anointed not with 
the visible oil that Moses instituted, but with the oil of exultation and 
purity of faith. Nor did he sacrifice beasts, but declared the priesthood 
of Christ with bread and wine.’ 

There are two kinds of priesthood, therefore, as has now been said, 
and both are of God, but in different ways. For the first comes from 
God through the mediation of nature, because the natural law says that 
God is to be worshipped and that sacrifices and offerings are to be 
made to Him; and to make offerings and sacrifices pertains to priest- 
hood. Hence, from the promptings of the law of nature, either sponta- 
neously or by human institution, certain persons performed the priestly 
office by making offerings and sacrifices to God. Hence also, among 
the virtues that exist according to nature as aptitudes and according to 
perfection by human effort, the prophets propose a certain virtue called 
religion, to which it pertains to exhibit due worship to God, and which 
is called a species of justice.* Priesthood of this kind is therefore said to 
be of God because it arises from a natural inclination placed within men 
by God. The other kind of priesthood comes from God spiritually, by 
His institution and mediation; and it is of this second kind that we in- 
tend to treat, and that we now call priesthood. This kind indeed began 
with Aaron, but it was translated to Christ, Who was appointed by 
God to be a priest according to the order of Melchizedek; Whose 
priesthood, by reason of its communication, exists in the Church, and 
is more excellent and more perfect than the priesthood of the Law. 

And so three kinds of priesthood can be distinguished. One arises 
from human institution by the prompting of natural reason; but this 
is imperfect and as it were unformed. Another arises from divine 
institution, and this came about by God’s ordinance through Moses 
the lawgiver. This is called the priesthood of the Law, and it also is 
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etiam imperfectum est et figuratiuum. Tertium uero est ex institutione 
diuina, Deo illud homini Christo dante non ministerio alicuius hominis 
nec secundum ritum uisibilis unctionis, sed immediate ipsum ungendo 
inuisibilis! gratie plenitudine, et sic sacerdotem eum constituendo; et 
hoc est sacerdotium euangelicum et gratie, quod uerum et perfectum 
est. Et secundum participationem huius sacerdotii fiunt et sunt et dicun- 
tur sacerdotes in ecclesia, quibus, ad instar sacerdotii legalis, uisibilis 
unctio adhibetur inuisibilem gratiam designans. Sacerdotium igitur natu- 
rale non destruitur per euangelicum, sed perficitur et formatur, quia gra- 
tia non tollit naturam, sed format et perficit. Sacerdotium uero legale 
cessauit, quia figurale erat adueniente autem ueritate, cessat figura. 
Sacerdotium uero euangelicum, tamquam uerum et perfectum, per- 
manet, intra se continens id quod naturale est et adimplens legale, quod 
in ipsum translatum est. 

Aliter quoque potest distingui de sacerdotio, quia quoddam est pro- 
prium, quoddam commune. Proprium est prout quisque fidelium? dici- 
tur sacerdos dum pro se offert Deo spirituale sacrificium, siue contriti 
cordis, siue afflictionis carnis, siue cuiuslibet boni operis. De hoc sacer- 
dotio dicitur Apocalypsi i?, ubi lohannes de Christo loquens ait: “Fecit 
nos Deo et Patri suo regnum et sacerdotes," super quo dicit glossa: fecit 
nos? sacerdotes, ut qui prius demoniis immolauimus Deo deinceps im- 
molemus, et qui ante obtulimus diabolo sacrificium peccatorum amodo 
offeramus Deo sactificia bonorum operum. Commune autem sacer- 
dotium est quod alicui tribuitur pro salute multorum, prout quidam 
sacerdotes ordinantur in ecclesia ad sacrificandum Deo pro salute 
populi et ad offerendum Deo uota et preces populi; et de^ hoc secundo 
sacerdotio est nunc intentio. Est autem quoddam aliud sacerdotium, 
quod neque naturale est nec legale nec euangelicum sed diabolicum, 
quod et nature et legi et euangelio contrarium est, ut est sacerdotium 
abominabilium idolorum falsorumque deorum, quod non tam sacer- 


dotium quam sacerdotii peruersitas dici? debet. 
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imperfect and figurative. The third kind also is by divine institution, 
given to man by God through Christ not by the ministry of any man 
nor according to a visible rite of anointing, but immediately and by the 
invisible anointing of the fullness of grace; and in this way He ap- 
pointed Him to be a ptiest, and this is the priesthood of the gospel 
and of grace, which is true and perfect. And there are persons in the 
Church who, according to participation in this priesthood, are made 
and are and are called priests, upon whom, in the image of the priest- 
hood of the Law, a visible anointing is bestowed as a sign of invisible 
grace. The priesthood of nature is therefore not destroyed by that of 
the gospel, but perfected and formed, because grace does not abolish 
nature, but forms and perfects it.! The priesthood of the Law, how- 
evet, has ceased, because it was figurative: when the truth comes, that 
which is a figure of it ceases. But the priesthood of the gospel, as true 
and perfect, remains, containing within itself that which is natural and 
fulfilling that of the Law, which was translated to it. 

Priesthood can be differentiated in another way; for it is in one 
way private and in another public. It is private inasmuch as each one 
of the faithful is called a priest when he offers on his own behalf spiri- 
tual sacrifices to God, whether of a contrite heart? or the affliction of 
the flesh or a good work of whatever kind. This priesthood is spoken 
of in Revelation 1, where, speaking of Christ, John says: *He hath 
made us kings and priests unto God and His Father"? upon which the 
gloss^ says that He has made us priests so that we who formerly sacri- 
ficed to demons might now sacrifice to God, and that we who once 
offered to the devil the sacrifice of our sins might henceforth offer up 
good works as sacrifices to God. But priesthood is public inasmuch as 
it is given to some for the salvation of many, in that certain persons 
ate ordained as priests in the Church to sactifice to God for the salva- 
tion of the people and to offer to God the people's prayers and sup- 
plications; and it is of this second kind of priesthood that we now 
intend to speak. There is moreover a certain other priesthood, which 
1s neither of nature nor of the Law not of the gospel, but of the devil: 
which is contrary to nature and the Law and the gospel because it is 
the priesthood of abominable idols and false gods; but this must be 
called not so much a priesthood as a perversion of priesthood. 


STh 1 q.1 a.8. 

Cf. Psalm 50:19. 

Rev. 1:6. 

Richard of Saint Victor, In apoc. 1:2 (PL 196:698). 
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De regno etiam! seu regia potestate distinguendum est. Quoddam 
enim est ex humana institutione, natura inclinante ad hoc; nam et in 
brutis aliquibus, que gregalia sunt et socialia ex instinctis nature, inu- 
enitur quoddam regimen. Multo magis igitur? in hominibus, quibus 
naturale est in societate uiuere magis quam cuilibet animali, naturalis? 
inclinatio est ad institutionem regiminis; et huiusmodi regimen dicitur 
esse a iure humano, quod a natura oritur. Quedam uero potestas regia 
est ex institutione diuina vel a^ iure diuino, quod procedit a gratia. 
Vtraque autem potestas regia est a Deo, sed diuersimode. Quia prima 
est a Deo mediante natura hominum, que ad hanc inclinat, et mediante 
humana institutione, que inclinationem nature perficit; et ideo dicitur 
potestas humana et naturalis. Secunda uero est a Deo speciali modo, 
ipsam instituente et tradente; et ideo dicitur potestas diuina et super- 
naturalis. Et prima quidem potestas uersatur circa regimen temporal- 
ium et terrenorum, et ideo terrena et temporalis uel secularis uocatur. 
Secunda uero uersatur circa regimen spiritualium et celestium, ideo 
spiritualis et celestis uocatur et est, ut infra magis declarabitur. 

Amplius, prima potestas regia inuenitur communiter in hominibus, 
et quolibet tempore fuit: scilicet tempore legis nature et legis scripte et 
euangelii; et apud quoscumque homines, cuiuscumque ritus et status, 
scilicet fideles et infideles, Iudeos et gentiles; quin id quod nature est 
omnibus commune est participantibus illam naturam. In hoc tamen dif- 
ferenter fuit huiusmodi regimen et’ potestas apud Iudeos et gentiles: 
quia apud gentiles fuit solum ex humana institutione; apud Iudeos non 
fuit aliquo modo ex institutione humana, sed interueniente speciali or- 
dinatione diuina, secundum quam et iudices et reges instituti sunt in illo 
populo, et ideo multo melius regimen fuit apud Iudeos quam apud gen- 
tiles. Secunda uero potestas regia solum fuit, et est, apud unius veri Dei? 
cultores, et in ueteri quidem testamento ex parte et imperfecte et quasi 
in figura concessa fuit aliquibus hec potestas a Deo, ut patebit. In nouo 


autem testamento per Christum plenius tradita est. 
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A distinction must be drawn also with respect to royal power. For one 
kind arises from human institution, because nature inclines us to it. 
Even among the beasts, some of which are herd animals and social by 
instinct of nature, a kind of government is found. So much the more 
among men, therefore, to whom it is more natural to live in society than 
it is to any animal, is there a natural inclination towards the institution 
of government; and government of this kind is said to exist by human 
law, which arises from nature.! But royal power of another kind arises 
from divine institution or by divine law, which proceeds from grace. 
Each kind of royal power is of God, but in a different way. For the first 
comes from God through the mediation of the nature of man, which is 
inclined to it, and through the mediation of human institution, which 
perfects the inclination of nature; and so it is called a human and natural 
powet. 'The second kind comes from God in a special way, by His own 
institution and transmission, and so it is called a divine and supernatural 
power. And the first power is concerned with the government of tem- 
poral and earthly things, and so is called earthly and temporal or secular. 
The second is concerned with the government of spiritual and heavenly 
things, and so is called, and is, spiritual and heavenly, as will be shown 
more clearly below. 

Moreover, royal power of the first kind is found among men gen- 
erally and has existed in every time: that is, in the time of the law of 
nature and the written Law and the gospel; and among men of all 
kinds, of whatever custom and condition: that is, believers and unbe- 
lievers, Jews and gentiles; for that which is natural is common to all 
who have a share in nature. In one respect, however, such govern- 
ment and power existed differently as among the Jews and the gen- 
tiles. For among the gentiles it came about by human institution only; 
but among the Jews it did not in any way come about by human insti- 
tution, but through the intervention of a special divine ordinance, ac- 
cording to which both judges and kings were instituted for that 
people, and so there was much better government among the Jews 
than among the gentiles. Royal power of the second kind, however, 
was and is found only among the worshippers of the one true God; 
and, in the Old Testament, such power was granted to certain persons 
by God partially and imperfectly and as it were in figure, as will be- 
come clear. In the New Testament, however, it has been transmitted 
more fully, through Christ. 


1. Cf. DRP 1:1. 
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Adhuc, utraque potestas regia distincta est a sacerdotio sicut ex diuer- 
sitate officiorum et actuum ostendetur infra. Sed prima potestas regia 
sic distincta fuit a sacerdotio quod ut in pluribus attributa fuit distinc- 
tis personis, propter magnam differentiam actuum utriusque potesta- 
tis, ne una per aliam impediretur in operando; tamen quolibet tempore 
inuenitur utraque fuisse simul in aliqua persona.! In tempore quippe 
legis nature, Melchisedech rex fuit et sacerdos; similiter et lob sacer- 
dos fuit, quia? holocausta obtulit, et rex fuit, sicut ipse? ait: “Cumque 
sederem quasi rex circumstante exetcitu." Primogeniti quoque regum 
sacerdotes et reges erant, ut quidam ferunt; et Ysidorus ait libro vii? 
Etymologiarum: “Maiorum consuetudo hec erat ut rex etiam esset 
sacerdos vel pontifex. Vnde et Romani imperatores pontifices dice- 
bantur." In tempore uero Mosaice legis, Samuel simul sacerdotis et 
iudicis officio fungebatur, ut habetur primo libro Regum. Alio etiam 
tempore, per sacerdotes Dei populus regebatur. In tempore autem 
gratie summus pontifex impetiali et pontificali potestate fungitur; 
quod unde habeat infra dicetur. 

Secunda uero potestas regia sic distincta est a sacerdotio quod tamen 
in* una et eadem persona inuenitur utraque. In omnibus enim episcopis 
est utraque, et hec est illa duplex potestas que distingui solet: scilicet, 
otdinis et iurisdictionis. Potestas enim ordinis est sacerdotalis, potestas 
uero? iurisdictionis est regalis. Aliquando tamen una istarum inuenitur in 
aliquibus sine alia. Quidam enim habent potestatem ordinis sed non 
iurisdictionis? quidam autem, e contrario, habent potestatem iurisdic- 
tionis sed non ordinis. Hiis igitur distinctionibus premissis, uidendum" 
quibus conuenit et quibus communicata est tam sacerdotalis quam regia 
potestas. 

Sacerdotium siquidem illud quod dicitur naturale et quod ? est ex 


humana institutione communicatum est aliquibus secundum ipsorum 
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Further, it will be shown below that each kind of royal power is dis- 
tinct from priesthood by reason of the diversity of their offices and 
actions. But royal power of the first kind was made distinct from 
priesthood in such a way that it might be distributed to many different 
persons, by reason of the great difference in the action of the two 
powers, lest the one be impeded in its operation by the other, while 
nonetheless still being found in some persons simultaneously [with 
priesthood] in every time. In the time of the law of nature, Melchize- 
dek was a king and a priest. So too, Job was a ptiest, because he of- 
fered burnt offerings, and he was a king, as he himself says: “When I 
sat as king with his army standing about him."! Also, the firstborn 
sons of kings were priests and kings, as certain persons have re- 
ported;? and Isidore says at Efymologiae 7: “The custom of the men of 
old was that the king should also be a priest or pontiff. Hence the 
Roman emperors were also called pontiffs."? In the time of the Mo- 
saic Law, Samuel was a priest and at the same time performed the of- 
fice of judge, as is recorded in 1 Samuel. At another time again, the 
people were ruled by the priests of God. In the time of grace, the Su- 
preme Pontiff exercises imperial and pontifical power, and we shall 
discuss whence he receives these below. 

Royal power of the second kind is also distinguished from ptiest- 
hood in such a way that both are nonetheless found in one and the 
same person. For both are in all bishops; and here it is customary to 
distinguish these two as the power of order and the power of jurisdic- 
tion. For the power of order is priestly, whereas the power of jurisdic- 
tion is royal. Sometimes, however, one of these is found in certain 
persons without the other, for some have the power of order but not of 
jurisdiction, and some, on the other hand, have the power of jurisdic- 
tion but not of order. Having set forth these distinctions, therefore, we 
must examine, with respect to both priestly and royal power, to whom 
they belong and to whom they have been communicated. 

That priesthood which is called natural and which arises from hu- 
man institution was communicated to certain persons according to the 





l Job 29:25. 

? The reference is perhaps to Aquinas, Super Epistolam B. Pauli ad Hebraeos 2:3, 
of which there is a resonance also on p. 124/5. The phrase ‘certain persons’ may well 
suggest that James has more than one source in mind, but I have not been able to iden- 
tify any others. 

* Etym. 7:12:14 (PL 82:291). 

^ 1 Sam. 3:20; 7:9, 15. 
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hominum uoluntatem. Sacerdotium uero legale concessum est spiritual- 
iter aliquibus ex precepto diuino, ut Aaron et eius geneti, licet fuerit 
mutatum tempore Heli et translatum ad Samuelem in quo designabatur, 
ut supra dictum est, mutatio sacerdotii legalis in sacerdotium Christi, 
quem Samuel prefigurauit, qui fuit propheta, sacerdos et iudex. Sacer- 
dotium uero euangelicum communicatum fuit a Christo apostolis et 
eorum successoribus, et per istos etiam aliis. Quantum enim ad actum 
sacrificandi, commisit Christus potestatem sacerdotalem in cena, ubi, 
postquam ipse corpus suum et sanguinem consecrauit et apostolis 
sumendum tradidit, formam eis reliquit et potestatem similiter faciendi 
cum ait: “Hoc facite in meam commemorationem." Quantum uero ad 
actum docendi et alia sacramenta exhibendi, sacerdotii potestatem dedit 
et officium concessit cum ait! “Euntes docete omnes gentes, bapti- 
zantes eos in nomine Patris et Filii et Spiritus Sancti," et cum ait: *Quo- 
rum fremiseritis peccata remittuntur eis," et cetera. 

Potestas autem regia temporalis, que est ex iure hurnano, communi- 
cata est quibusdam hominibus, qui sunt instituti rectores aliorum uel ex 
ordinatione solum et communi consensu alicuius communitatis homi- 
num, sicut in populis gentium, uel interueniente, cum hoc, speciali ordi- 
natione seu concessione diuina, sicut in populo Israel. Credendum est 
autem sic institutos aliquos ad regimen aliorum fuisse postquam multi- 
plicari cepit genus humanum. Sed huiusmodi rectores non sunt semper 
appelati reges, licet autem hoc nomen non esset, res tamen nominis 
erat. Vnde et apud Iudeos aliquando dicti sunt iudices; postea uero dicti 
sunt reges; quandoque autem nuncupati sunt? duces. Nomen autem 
regis post diluuium cepisse dicitur a Nemroth; apud Iudeos autem cepit? 
in Saule, qui primus uocatus est rex, Deo^ illud concedente ad instan- 
tiam populi. 

Potestas autem regis spiritualis in ueteri quidem testamento ali- 
qualiter et ex parte communicata est sacerdotibus, ad quorum officium 
pertinebat iudicare de quibusdam spiritualibus, uel que erant figura 


spiritualium, sicut inter lepram et lepram, mundum et immundum et alia 
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will of men themselves. The priesthood of the Law, however, was 
granted to certain persons spiritually, by divine precept, as to Aaron and 
his posterity, though this was altered at the time of Eli and translated to 
Samuel, in whom, as we said above, was symbolised the transformation 
of the priesthood of the Law into the priesthood of Christ, Whom 
Samuel prefigured, for he was prophet, priest and judge. The priesthood 
of the gospel was communicated by Christ to the Apostles and their 
successors, and by these to others again. For as to the act of sacrificing, 
Christ entrusted priestly power at the [Last] Supper, where, after He had 
consecrated His own body and blood and given them to the apostles to 
receive, He conveyed to them the form and power to do likewise when 
He said: “Do this in remembrance of me."! As to the act of teaching 
and administering the other sacraments, He gave the power of priest- 
hood and granted the office to them when He said: *Go ye therefore 
and teach all nations, baptizing them in the name of the Father, and of 
the Son and of the Holy Spirit"? and when He said: “Whose sins you 
shall forgive, they are forgiven them,” and so on. 

Royal power over temporal things, which is from human law, is 
communicated to certain men, who are appointed as the rulers of others 
either simply by the appointment and common consent of some com- 
munity of men, as in the people of the gentiles, or by the intervention 
of a special divine ordinance or grant in addition to this, as in the peo- 
ple of Israel. We must believe that some men were instituted in this 
way to the government of others after the human race began to be 
multiplied. But such rulers were not always called kings (though even 
where they were not so in name, they were so in fact). Hence, among 
the Jews they were sometimes called judges, and only subsequently 
were they called kings; and sometimes also they were called leaders. 
But the name of king is said to have begun after the Flood, with Nim- 
rod? and among the Jews it began in Saul, who was the first to be called 
a king, this being granted by God at the insistence of the people.® 

Royal power over spiritual things was communicated in some degree 
and partially to priests in the Old Testament, to whose office it per- 
tained to judge certain spiritual things, or matters figurative of spiritual 
things, such as between leprosy and leprosy, clean and unclean and other 
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John 20:23. 
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huiusmodi. In nouo autem testamento communicata est et tradita a Chris- 
to apostolis et eorum successoribus, tunc scilicet quando dictum est 


> 


eis: “Quecumque ligaveritis super terram ligata erunt in celo,” et cet- 
eta. Potestas enim ligandi et soluendi est potestas iudicaria, que ad reges 
utique pertinet. Singulariter autem et principaliter data est hec potestas 
regia beato Petro, et in ipso cuilibet eius successori, immo et toti eccle- 
sie, quando dictum est ei: "Tibi dabo claues regni celorum." Clauis 
enim, ut hic sumitur, importat spiritualem potestatem introducendi ad 
celeste regnum uel excludendi ab ipso. Huiusmodi autem potestas est 
iudiciaria ac per hoc regalis, quia iudicare proprie pertinet ad regis offi- 
cium Vnde hii qui hanc potestatem habent in ecclesia reges dicuntur, 
non minus uere et proprie sed magis quam hii qui temporalem habent 
iurisdictionem, et tanto magis quanto regimen in spiritualibus excellen- 
tius est et dignius quam regimen in temporalibus. Et sicut uere et pro- 
prie dicuntur iudice, ita uere ac proprie reges dici possunt. Vocantur 
etiam propter hoc pastores, quia etiam pascere proprium est regie 
potestatis. Ideo reges olim dicebantur pastores; unde Petro dictum est a 
Christo: “Pasce oues meas,” per quod ei committit regimen ecclesie et 
ipsum constituit regem et prelatum ecclesie. 

Hoc autem quod dictum est, scilicet quod habentes iurisdictionem 
spiritualem uere et proprie dicantur et sint reges, probari potest. Reges 
namque, secundum Ysidorum, dicti sunt a regendo; habentibus autem 
dictam potestatem conuenit regere populum fidelium secundum illud 
quod dicitur Actuum xx®: “Attendite uobis et uniuerso gregi in quo uos 
Spiritus Sanctus posuit episcopos, regere ecclesiam Dei quam acquisiuit 
sanguine suo." Dicit autem eos a Spiritu Sancto positos quia instinctu 
Spiritus Sancti positi sunt! ab apostolis, uel quia episcoporum ordinatio 
ex gratia Spiritus Sancti est, quam designat unctio illa que in eorum 
consecratione adhibetur. Iterum, apostoli eorumque successores dicun- 


tur principes, secundum illud Psalmi: “Pro patribus tuis nati sunt tibi filii, 
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such things. In the New Testament, this was communicated and deliv- 
ered by Christ to the apostles and their successors: that is, when He 
said to them, “Whatsoever ye shall bind on earth shall be bound in 
heaven,"! and so on. For the power to bind and release is a judicial 
powet, which certainly pertains to kings. In a singular and principal 
way, this royal power was given to the blessed Peter and, in him, to 
each of his successors, and indeed to the whole Church, when it was 
said to him: “I wil give unto thee the keys of the kingdom of 
heaven."? For the keys, as the term is here used, signify a spiritual 
power to admit to the kingdom of heaven or exclude from it. Such 
power is judicial, and for this reason royal, because it belongs properly 
to the office of a king to judge. Hence those who have this power in the 
Church are called kings no less truly and properly, but more so, than 
those who have temporal jurisdiction: more so, indeed, inasmuch as 
government in spiritual things is more excellent and more noble than 
government in temporal things; and just as they are truly and properly 
called judges, so can they truly and properly be called kings. Also, they 
are called shepherds, for this reason: because it is a property of royal 
power to feed. The kings of old were therefore called shepherds, and so 
it was said to Peter by Christ: “Feed my sheep,’ by which He entrusted 
to him the government of the Church and appointed him as king and 
prelate of the Church. 

What we have said—that is, that those who have spiritual jurisdic- 
tion may truly and properly be called, and are, kings—can be proved. 
For, according to Isidore, kings are so called from ‘ruling’;+ and it be- 
longs to those whose power is so called to rule the faithful people 
according to what is said at Acts 20: “Take heed to yourselves, and to 
the whole flock, wherein the Holy Spirit hath placed you bishops, to 
rule the Church of God, which He hath purchased with His own 
blood."5 It is said that these are placed by the Holy Spirit because they 
were appointed by the apostles under the inspiration of the Holy 
Spirit, or because the ordination of bishops 1s confirmed by the grace of 
the Holy Spirit, which is represented by that oil which is applied in their 
consecration. Again, the apostles and their successors are called princes 
according to the Psalm: “Instead of thy fathers, sons are born to thee: 


1. Matt. 18:18. 
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constitues eos principes super omnem terram"; et iterum: “Nimis hon- 
orati sunt amici tui Deus, nimis confortatus est principatus eorum”; 
EE ; - boas 
glossa: “quia facti sunt preduces et pastores ecclesie," quare similiter 
dici debent reges. De quibus regibus dicitur in psalmo: “Dum discernit 


> 


celestis reges super eam,” ubi dicit glossa: celestis, id est Christus, qui 
super omnes celos ascendit, discernit, id est, diuisit! uel distribuit, reges, 
id est rectores, super eam, scilicet super ecclesiam. Et iterum in alio 
psalmo dicitur: *Delectauerunt te filie regum," super quo dicit glossa: 
reges dicit apostolos, qui se et alios in uirtutibus regunt, quorum filie 
sunt omnes per eos in fide geniti; et beatus Dionysius, xii? capitulo De 
divinis nominibus, dicit quod sacra eloquia principaliores ornatus, id est, 
illos qui sortiuntur primos gradus et qui sunt supremi, uocant sanctos et 
reges et dominos et deos. 

Adhuc, super illud Apocalypsi i°: “Primogenitus mortuorum et prin- 
ceps regum terre," distinguit glossa de regibus, dicens: alii sunt reges 
regendo per diuinam dispositionem sibi subiectos; alii sunt reges re- 
gendo fideles? sibi commissos; alii sunt reges, auxiliante Deo, regendo 
tantummodo semetipsos. Primi sunt? principes seculares; secundi eccle- 
siarum pastores; tertii singuli quique fideles. Sed Christus omnium ptin- 
ceps est, quia ab ipso est et potestas secularis et cura pastoralis et 
singularis solertia cuiuslibet fidelis. Que cuncta, sicut ab ipso habent 
otiginem, sic secundum ipsum habere debent actionem, ut principes per 
potestatem secularem inter subiectos sibi homines teneant iustitiam;* 
pastores pet curam pastoralem fidelibus sibi commissis prebeant doctri- 
nam; et singuli fideles per singularem solertiam in semetipsis seruent 
sanctimoniam. 

Patet igitur ex hac distinctione, quod pastores eccclesie uere sunt 


reges, inter quos is qui summus est, Petri scilicet successor, est rex regum 
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thou shalt make them princes over all the earth.”! And again: “Thy 
friends, O God, are made exceedingly honourable: their principality 1s 
exceedingly strengthened, "? because, as the gloss says,’ “they are made 
leaders and shepherds of the Church," for which reason they must by 
the same token be called kings. Of these kings it 1s said in the Psalm: 
“When He that is in heaven scattered kings over her," where the gloss 
says: “He that is in heaven,” that is, Christ, Who is raised up above all 
the heavens, has “scattered,” that is, has apportioned or distributed, 
“kings,” that is, rulers, “over her,” that is, over the Church. And again, 
it is said in another psalm: “The daughters of kings have delighted 
thee,” upon which the gloss says: “He calls the apostles kings, who rule 
themselves and others in the virtues, whose daughters are all those be- 
gotten by them in the faith.”” And the blessed Dionysius, at De divinis 
nominibus 12, says that, in sacred eloquence, those who are the more 
principally distinguished, that is, those who are placed in the first rank 
and who are supreme, are called saints and kings and lords and gods.? 
Moreover, the gloss on that verse of Revelation 1, “the first begotten 
of the dead, and the prince of the kings of the earth,” makes a distinc- 
tion with regard to kings, saying that some are kings because they rule 
their subjects by divine disposition; others are kings because they rule 
over the faithful who are entrusted to them; and others are kings simply 
because, with God's help, they rule over themselves.!? The first are secu- 
lar princes; the second are the pastors of churches; the third are individual 
believers. But Christ is the prince of all, because from Him comes secular 
power and pastoral care, and every capacity of each one of the faithful. 
And just as all derive their origin from Him, so must they direct their ac- 
tivity according to Him, so that princes may by secular power maintain 
justice between those men subject to them, shepherds may by pastoral 
cate offer doctrine to the faithful entrusted to them, and the individual 
believer may by his particular capacity preserve himself in holiness. 
Itis clear from this distinction, then, that the shepherds of the Church 
are truly kings, among whom he who is supreme, that is, the successor 
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tam secularium, quam spiritualium, quam singulorum fidelium, sicut ipse 
Christus, cuius est uicarius in terris, princeps dicitur regum terre, id est, 
qui in terra sunt. Ex eo autem quod reges sunt, etiam uocantur prelati, 
quia preferunt/ quod regibus conuenit. Vnde in libro Sapientie, 
postquam dixit, *O reges terre, diligite sapientiam," subdit, iterando: 
"diligite lumen sapientie omnes? qui preestis populis," tamquam idem 
sit regem esse et populo preesse. 

Verum, licet omnis prelatus posset dici rex, tamen, quia regia 
potestas est summa in humanis, ut dicit Hugo in libro De sacramentis, 
ideo reges uocantur simpliciter supremam potestatem habentes. Qui 
uero sub eis habent potestatem, secundum aliquid et non simpliciter 
uocantur reges, unde et alia nomina sortiuntur sibi propria. Et secun- 
dum hoc, inter prelatos ecclesie, ille qui summus? est dicitur rex 
secundum potestatem regiam spiritualem. Quomodo autem sit rex 
etiam secundum temporalem, infra patebit. Alii uero prelati, etsi reges 
dicantur et sint, non tamen ita simpliciter et absolute sicut summus 
prelatus, scilicet papa; et eodem modo dicendum de potestate regia 
temporali.4 

Sed nunc? oritur dubitatio circa dicta. Si enim, ut ostensum est, 
prelati ecclesie uere ac proprie sunt reges, cur non appelantur reges 
communiter a fidelibus, neque Christus eos® regio nomine insigniuit? 
Ad quod dicendum est quod duplici ex causa prelati ecclesie non uocan- 
tur reges. Prima causa est propter superbiam euitandam. Christus enim, 
humilitatis magister, suos discipulos et uicarios uoluit per omnia humili- 
tatem ostendere ac seruare. Vnde Lucae xxii? dicebat eis: “Qui maior est 
uestrum fiat sicut minor, et qui precessor sicut ministrator." Propter 
quod non solum superbia, uerum etiam superbie nomen et signum debet 
euitari et declinari ab eis. Nomen autem regis uidetur superbiam impor- 
tare, propter illorum malitiam qui sepe abutuntur potestate regali, tyr- 
annidem exercentes in subditos et rem nominis non tenentes. Cum enim 


reges a regendo uocentur, ipsi non regunt sed premunt sibi subiectos 
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of Petet, is the king of kings, be they secular, spiritual, or individual bel- 
levets, just as Christ Himself, Whose vicar he is, is called the prince of 
the kings of the earth: that is, of those who are on the earth. And from 
the fact that they are kings they are also called prelates, because they are 
set before others, which belongs to kings. Hence, in the book of Wis- 
dom, after it has said, *O ye kings of the people, love wisdom," it adds 
by way of repetition: “Love the light of wisdom, all ye that bear rule 
over peoples,"! as if to say that it is the same thing to be a king and to 
bear rule over a people. 

But though every prelate may be called a king, nonetheless, because 
royal power is the supreme form of human powet, as Hugh says in the 
book De sacramentis? those who have supreme power are called kings 
absolutely, whereas those who have power under them are called kings 
according to a qualified sense and not absolutely, and hence also are 
allotted another title of their own. According to this, he who is supreme 
among the prelates of the Church is called a king according to royal 
power over spiritual things (the manner in which he is also a king ac- 
cording to the temporal sense will appear below); but the other prelates, 
though they may be called, and are, kings, are not so in the simple and 
absolute sense that the supreme prelate—that is, the pope—is; and the 
same must be said of royal power over temporal things. 

But now arises a doubt over what has been said. For if, as has been 
shown, the prelates of the Church are truly and properly kings, why 
ate they not commonly called kings by the faithful, and why did Christ 
not distinguish them with a royal title? To this, it must be said that 
there are two reasons why the prelates of the Church are not called 
kings. The first reason is for the avoidance of pride. For Christ, the 
master of humility, willed that His disciples and vicars should show 
and preserve humility in all things. Hence at Luke 22 He said to them: 
*He that is greater among you, let him become as the younger, and he 
that is the leader as he that serveth."? For this reason not only pride 
but even the name and title of pride must be shunned by them. But 
the name of king seems to imply pride, because of the malice of those 
who have often abused royal powet, ruling over their subjects as ty- 
rants and not holding to the true meaning of their title. For kings are 
so called from ‘ruling,’ and these do not rule their subjects but oppress 
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dum non illorum salutem sed propriam utilitatem et gloriam intendunt 
et querunt. Vnde beatus Augustinus ait, v? libro De ciuitate Dei, quod: 
"Regnum a regibus, reges autem a regendo, dicti sunt, sed fastus regius 
non disciplina putata est regentis uel beneuolentia consulentis sed su- 
perbia dominantis.” Inde est quod, propter regum nequitiam, redditur 
multis regia dignitas odiosa et onerosa, quam tamen, propter multitudi- 
nis bonum, esse uoluit Deus! in hominibus. Propter quod ibidem ait 
beatus Augustinus de Romanis quod? “Regum superbam domina- 
tionem non ferebant, annua imperia binosque consules sibi fecerunt, qui 
a consulendo appelati sunt." 

Quod autem dictum est de nomine regis potest etiam dici de hoc 
nomine quod est dominus. Quod quidem nomen uere conuenit prelatis 
ecclesie, quantum ad id quod per nomen principaliter importatur; sig- 
nificat enim gubernatiuam potentiam. Sed quia plures abutuntur 
dominio, ideo nomen dominii aliquando in superbia sonat, et, propter 
hoc, ait beatus Petrus pastoribus ecclesie: non dominantes in clero; et 
Christus dixit discipulis: *Reges gentium dominantur eorum, uos autem 
non sic." 

Secunda causa est propter differentiam ostendendam. Inter spiritu- 
ales enim et temporales reges, sicut est distinctio in potestatibus, sic 
debet etiam esse in nominibus. Principes itaque seculares nomen regis, 
quod commune ecclesie? est, sibi appropriate retinent, presertim quia 
ante institutionem spiritualium regum, officium regis et nomen plures 
habuisse leguntur. Principes autem spirituales aliis nominibus nuncu- 
pantur, que non fastum sed actum et potestatem insinuant, et per que 
indicatur eorum differentia a principibus secularibus. Dicuntur enim 
pastores, prepositi et episcopi, pontifices et presules. Reges autem non 
solent uocari; similiter, nec? solent dici principes et duces, licet res 
nominis uerissime conueniat eis. Vnde et rectores et iudices dicuntur. 

Et propter hoc est sciendum quod, secundum rei veritatem et 
nominum proprietatem, potestas principum spiritualium et secular- 


ium non sic debet distingui ut una dicatur regalis, alia sacerdotalis, cum 
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them, inasmuch as they intend and seek not their welfare, but their own 
advantage and glory. Hence the blessed Augustine says at De civitate Dei 
5: “‘Kingdom’ is derived from ‘kings,’ and ‘kings’ from ‘ruling’; but 
kingship was not deemed [by the Romans] to betoken a ruler or a 
benevolent counsellor, but rather the pride of a tyrant.”! Thus it is that 
royal dignity has by the wickedness of kings been rendered odious and 
burdensome to many, though God has willed it to exist among men for 
the good of the multitude. For this reason, the blessed Augustine says 
of the Romans in the same place that: “Because they could not bear the 
proud mastery of kings, they appointed for themselves two consuls, so 
called because they were counsellors, for an annual term of office.” 

What has been said of the name ‘king’ can be said also of ‘lord’ used 
as a title. This title does indeed belong truly to the prelates of the 
Church as far as what is principally implied by the name is concerned, 
for it signifies a power of government. But because many have abused 
their lordship, the name of lord sometimes smacks of pride. For this rea- 
son, the blessed Peter tells the shepherds of the Church that they are not 
to lord it over the clergy,? and Christ said to His disciples: “The kings of 
the gentiles exercise lordship over them, but ye shall not be so.” 

The second reason [why the prelates of the Church are not called 
kings] is to show a difference. For as between spiritual and temporal 
kings, just as there is a distinction in powers, so must there be in names 
also. Secular princes thus properly retain to themselves the name of 
king which [strictly speaking] is common to [both spiritual and secular 
princes in] the Church, chiefly because it is recorded that many had held 
the office and name of king before the institution of kingship over spiri- 
tual things. Spiritual princes, however, are called by other names that 
imply not pride, but action and power, and by which is indicated their 
differentiation from secular princes. For they are called shepherds, pri- 
ots and bishops, pontiffs and abbots. They are not customarily called 
kings; nor, similarly, are they customarily called princes and dukes, 
though the name might in fact most truly belong to them. Hence they 
are called rulers and judges [but without the implication of pride that 
royal titles have]. 

And for this reason it must be known that, according to the truth 
of the matter and the proper use of names, the power of spiritual and 
secular princes should not be distinguished in such a way that the one is 
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regalis uere conueniat prelatis ecclesie, et sacerdotalis in quantum huius- 
modi non importet iurisdictionem et prelationem sed solum ordinem. 
Immo, utraque uere potest dici regalis; una tamen est diuina, alia! hu- 
mana; una celestis, alia terrena; una spiritualis, alia secularis, ut infra 
magis uidebitur. Verum, quia nomen regis non solet? attribui prelatis 
ecclesie, tum propter uitationem superbie, tum ratione differentie, ideo 
per potestatem sacerdotalem siue pontificalem insinuatur iurisdictio et 
potestas regia spiritualis, que sacerdotali coniungitur in una eademque 
persona: et hoc modo distinguitur pontificalis uel sacerdotalis potestas? 
contra regalem, prout solis principibus terrenis conuenit, quibus relin- 
quitut nomen fegis. Vnde in Decretis xcvi dist. dicitur: "Duo sunt 
quibus principaliter hic mundus regitur, auctoritas sacra pontificum et 
regalis potestas." 

Illud est etiam attendendum quod, in qualibet potestate, conuenit 
esse rectum et peruersum, legitimum et illegitimum. Nam sacerdotium 
quidam recte assequuntur, ut Aaron, qui a Deo uocatus est; quidam 
per usurpationem sibi assumunt, sicut in libro Numerorum legitur de 
Dathan et Abiron. Regiam quoque potestatem terrenam quidam recte 
adepti sunt, siue per electionem et communem consensum multitudi- 
nis siue per diuinam ordinationem; quidam autem indebite, per uiolen- 
tiam. Sic etiam, potestatem regiam spiritualem plures habent recte, 
secundum ordinationem ecclesie; quidam autem peruerse, ut heretici 
quidam, qui sibi eam usurpant et attribuunt. Nonnulli etiam qui Chris- 
tianos dicunt se esse, potestatem spiritualem, quantum ad aliqua, sibi 
arrogant indebite. 

Patet igitur ex dictis quibus communicata est potestas sacerdotalis, et 
quibus regia potestas,* tam spiritualis quam secularis; et quod prelatis 
ecclesie utraque simul potestas conuenit, scilicet sacerdotalis uel pontifi- 
calis et regia spiritualis.» Vtrum autem eis conuenit? potestas regia tem- 


poralis, et quomodo sic et quomodo” non, infra patebit. 
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called royal and the other priestly, for royal power may truly belong to 
the prelates of the Church as well as the priestly power that does not 
involve [the power of] jurisdiction and prelacy but only of order. Both 
powers [i.e. of the secular prince and of the prelate of the Church in- 
sofar as the latter goes beyond the potestas ordinis| can indeed truly be 
called royal, though the one is divine and the other human, the one 
heavenly, the other earthly, the one spiritual, the other secular, as will 
be seen more fully below. But because the name of king is not usually 
given to the prelates of the Church, whether to avoid pride or for the 
sake of differentiation, the jurisdiction and royal power over spiritual 
things that is conjoined with priesthood in one and the same person is 
implicit in priestly or pontifical power [without being made explicit in a 
title]. In this way, pontifical or priestly power is distinguished as against 
royal inasmuch as the latter belongs [in ordinary speech] only to earthly 
princes, to whom the name of king has been given up. Hence, it is said 
at Decretum, dist. 96: “There are two agencies by which this world is 
principally ruled: the consecrated authority of the bishops, and the 
power of kings."! 

It must be noted also that, in the case of each power, it can be right- 
eous and perverse, legitimate and illegitimate. Priesthood is rightly at- 
tained by some, such as Aaron, who was called by God; but some take 
it to themselves by usurpation, as we read in Numbers of Dathan and 
Abiram.? Also, some achieve royal power over earthly things rightly, 
whether by election and the common consent of the multitude or by 
divine ordinance; but some do so improperly, by violence. So again, 
many have royal power over spiritual things rightly, according to the 
otdination of the Church, but some do so perversely, as with certain 
heretics who usurp and award it to themselves. Not a few even of those 
who declare themselves to be Christians arrogate certain aspects of 
spiritual power to themselves unworthily. 

From what has been said, then, it is clear to whom priestly power 
has been communicated, and to whom royal power, whether over spiri- 
tual or secular things; and that each power belongs simultaneously to 
the prelates of the Church: that is, the priestly or pontifical, and royal 
power over spiritual things. Whether royal power over temporal things 
belongs to them, and in what way it does and in what way it does not, 
will appeat below. 


1 CIC 1:340. 
2 Num. 16. 


146 DE REGIMINE CHRISTIANO 


CAPITVLVM IV: DE DIFFERENTIA SACERDOTALIS ET REGALIS POTES- 
TATIS IN PRELATIS ECCLESIE, ET ACTIBVS VTRIVSQVE, ET ALIIS 
QVIBVSDAM COMPARATIONIBVS VNIVS AD ALTERVM 
Quoniam igitur prelati ecclesie duplicem habent potestatem, consider- 
anda est! differentia utriusque potestatis in ipsis, ut ex hoc appareat que 
conueniunt eis ex potestate sacerdotali et que ex regali. Et licet hec? 
possint haberi ex? hiis que superius dicta sunt de Christi potentia, tamen 
dicendum est plenius in isto capitulo, ubi uerisimiliter est uidendum 

quid pertineat ad sacerdotalem et quid ad regiam potestatem. 

Potest autem dici, in genere,* quod ad sacerdotalem pertinet sancti- 
ficare, ad regalem autem regere. Vt enim Ysidorus ait, uii?^5 libro 
Etymologiarum, sacerdos a sanctificando dicitur, et^ rex a regendo. 
Omnis quippe sacerdotalis actus potest dici sanctificatio, quia per om- 
nem actum sacerdotalem intenditur sanctificatio aliqua, uel a culpa uel 
a nescientia siue ignorantia. Sic etiam, omnis actus regius potest dici 
regimen. Sed, ut specialius de actibus utriusque potestatis dicatur, at- 
tendendum est quod sacerdos medius est inter Deum et populum, et 
ideo illa sunt sacerdoti propria secundum que attenditur mediatio inter 
Deum et hominem; que non est aliud quam coniunctio hominis ad 
Deum, quia medium habet extrema coniungens. Homo autem Deo 
coniungitur cum excipiatur a peccatis que a Deo ipsum separant. Hoc 
autem uno modo fit per sacrificia; ideo ad sacerdotem pertinet offerre 
sacrificia pro peccatis populi, nec non" sui ipsius, in quantum subiacet 
peccato. Coniungitur etiam homo Deo cum in ipsum mente eleuatur, 
et cum ab ipso beneficia impetrare nititur; et hoc fit per orationem, 
que, secundum dictum,? est ascensus mentis in Deum et petitio decen- 
tium a Deo, ad quam requiritur appropinquatio quedam familiaris ad 
ipsum. Ideoque ad sacerdotem pertinet pro populo exorare et uota, 
supplicationesque et preces populi Deo offerre. Coniungitur etiam 
homo Deo dum ad eius cognitionem peruenit, et etiam aliorum que ad 
ipsum manuducunt, et dum eius uoluntati subicitur ipsam adimplendo; 


et ideo ad sacerdotem pertinet docere scientiam salutis, per quam et 
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CHAPTER 4: ON THE DIFFERENTIATION OF PRIESTLY AND ROYAL 
POWER IN THE PRELATES OF THE CHURCH, AND THE ACTIONS OF 
EACH, AND CERTAIN OTHER COMPARISONS OF THE ONE 
WITH THE OTHER 


Because the prelates of the Church have two kinds of power, the differ- 
entiation of each power in them must therefore be considered, so that 
from this may appear what belongs to them from priestly power and 
what from royal. And though these things may be inferred from what 
has been said above concerning the power of Christ, they must none- 
theless be stated more fully in this chapter, where what may pertain to 
priestly and what to royal power must be correctly seen. 

In general, it can be said that it pertains to the priestly to sanctify 
and to the royal to rule. For as Isidore says in Efymologiae 7, ‘priest’ is 
derived from ‘sanctifying’ and ‘king, from 'ruling.! Indeed, every 
priestly act can be called a sanctification, because by every priestly act it 
is intended to sanctify [Le. to purify] something, either from guilt or 
from unknowing or ignorance. So too, every royal act can be called an 
act of ruling. But that something more specific may be said about the 
actions of each powet, it must be noted that the priest is an intermedi- 
aty between God and the people, and therefore that the things proper 
to the priest are those by which he is equipped for mediation between 
God and man, which is nothing other than the uniting of man with 
God; for that which is intermediate has the character of uniting ex- 
tremes.? But man is united with God when he is cleansed of the sins 
that separate him from God. In one way, this is done through sactifice, 
and so it pertains to the priest to offer sacrifices for the people's sins, 
and for his own also, insofar as he is subject to sin. Also, man is united 
with God when he is lifted up to Him in mind and when he strives to 
obtain blessings from Him, and this is done through prayer, which, ac- 
cording to what is said, is the ascent of the mind to God and the peti- 
tioning of God for what is fitting? But this requires the approach to 
Him of a kind of trusted servant; and so it pertains to the priest to pray 
for the people and to offer to God the people's devotions, supplications 
and entreaties. Again, man is united with God when he comes to have 
knowledge of Him and also of the other things that lead him to Him, 
and when he is subject to His will by fulfilling it; and so it pertains to 
the priest to teach the knowledge of salvation, through which both 
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Dei misteria et sue uoluntatis beneplacita, nobis innotescunt. Vnde sci- 
entia legis coniuncta debet esse officio sacerdotis, sicut dicitur Malachie 
i^: “Labia sacerdotis custodiunt scientiam, et legem requirunt ex ore 
eius." Coniungitur etiam homo Deo! cum sit particeps diuine gratie, per 
quam efficitur deiformis et Dei filius per adoptionem, et ideo ad sacer- 
dotem pertinet exhibere sacramenta per que confertur gratia. Non 
tamen ad omnes sacerdotes pertinet omnium sacramentorum exhibitio, 
cum quedam specialiter maioribus sacerdotibus reseruentur qui dicuntur 
pontifices. Coniungitur etiam homo Deo per hoc, quod ei seruit et ip- 
sum honorando colit, et ideo ad sacerdotes pertinet in hiis que ad Dei 
cultum pertinent, ministrare. Ad eos etiam pertinet consecratio et bene- 
dictio eorum que ad Del cultum spectant. 

Illud autem sciendum quod sub sacerdotali potestate comprehendi- 
tur omnis eccleslasticus ordo, quia quilibet ordo? est sacerdotalis uel 
habet attributionem ad ipsum sicut ad finem cuius gratia est, et ei subse- 
ruit sicut ars inferior deseruit superiori. Quomodo autem et in quibus 
alii ordines deseruiant sacerdotali non est nunc dicendum. Sufficit au- 
tem nosse ad presens in summa de hiis, que ad sacerdotalem pertinent 
potestatem. 

Post quod est uidendum de hiis que ad regiam spectant? Principalis 
autem actus et precipuus regie potestatis est iudicare. Vnde dicitur tertio 
Regum x? de Salomone: “Constituit te regem ut faceres iudicium et iusti- 
tiam," id est iudicares secundum iustitiam; et in psalmo; “Honor regis 
iudicium diligit; et Sapiente ui? dicitur: “Audite, reges, et intelligite; 
discite, iudices finium terre." Iudicium autem recta est determinatio eius 
quod iustum est. Vnde iudicare est ius dicere. Iustum autem a iure dici- 
tur, et inde potestas iudicandi iurisdictio uocatur; et quia iudicium est 
recta determinatio iuris uel iusti, ideo determinatio^ et decisio eorum dici- 
tur iudicium, secundum illud Prouerbiis xxui*: “Judicium determinat 
causas," et sententiare in causis est iudicare. Et quin inquisitio est uia ne- 


cessatia? ad iudicium, ideo in actu iudicandi comprehenditur inquisitio et 
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the mysteries of God and the things pleasing to His will are made 
known to us. Hence a knowledge of the law must be conjoined with the 
ptiest’s office, as is said at Malachi 2: “For the priest’s lips should keep 
knowledge, and they should seek the law at his mouth."! Also, man is 
united with God when he is a sharer in divine grace, through which he 
is made in the image of God and a son of God by adoption;? and so it 
pertains to the priest to administer the sacraments through which grace 
is conferred (though it does not pertain to all priests to adminster all the 
sacraments, because some are especially reserved to the greater priests 
who ate called pontiffs). Also, man is united with God by the fact that 
he setves and worships Him by doing Him honout; and so it pertains to 
priests to minister in those things that belong to the worship of God. It 
pertains to them also to consecrate and bless those things that belong to 
the worship of God. 

It must be known that evety ecclesiastical order is comprehended 
under priestly power, because each order is [either itself] priestly or is 
related to [priesthood] as to an end for the sake of which it exists, and 
is subservient to it just as a lower art serves a higher. But we are not now 
to discuss how this is and in what ways the other [minor] orders serve the 
priestly. For the present it is enough to understand in brief those things 
that pertain to priestly power. 

We must next examine those things that belong to royal power. Now 
the principal and especial action of royal power is to judge. Hence it is 
said at 1 Kings 10, of Solomon: *He made thee king to do judgment and 
justice,” that is, to judge according to justice; and in the psalm: “The 
honour of the king loveth judgment; and at Wisdom 6 it is said: “Hear, 
ye kings, and understand; learn, ye who judge the ends of the earth."5 
Judgment is the right determination of what is just. Hence to judge is to 
declare the law. ‘Just’ is derived from ‘law,’ and so the power of judging 
is called jurisdiction. And because judgment is the right determination 
of the law ot of what is just, a determination and decision in these mat- 
ters is therefore called a judgment, accotding to that verse of Proverbs 
26: “Judgment determines causes,"6 and to pass sentence in a cause is 
to judge. And because investigation is a necessary path to judgment, 
there is therefore contained in the act of judging the investigation and 
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discussio eorum circa que causa uertitur et iudicium expectatur. Et quia 
determinatio iusti sepe fit per correctionem et punitionem, ideo ad 
iudicium pertinet punitio et correctio malorum et, e contra, premiatio 
bonotum. Vnde dicit Augustinus xii? Confessionum: “De hiis iudicare 
dicitur in quibus potestatem corrigendi habet." Et quia excludi a regni 
societate penale est, ideo pertinet ad iudicium excludere a regno uel in- 
troducere ad regnum. Et quia iudicium fieri debet secundum determina- 
tas leges, ideo ad reges, quorum est iudicare, pertinet leges ponere uel 
positas ab aliis accipere et promulgare, et ad earum obseruationem in- 
ducere et admonitione! uerbi et metu supplicii et promissione premii. 
Vnde reges dicuntur legislatores, ut? in Isaia de summo rege nostro? 
dicitur: *Dominus^ iudex noster, Dominus? legifer noster, Dominus? 
rex noster.” Leges autem posite tales esse debent ut per eas fiant homi- 
nes boni et uirtuosi; alias non sunt leges sed corruptiones legum. Vnde 
intentio regis, iudicis et legislatoris esse debet ut subditi secundum uir- 
tutem uiuant, ad quod multum ualet docttina et eruditio; et ideo ad 
reges? pertinet docere, sicut de Salomone dicitur Ecclesiastis ultimo: 
“Cum esset sapientissimus ecclesiastes docuit populum." Et quia tunc 
aliquis efficaciter docet cum id quod docet ipso opere implet, ideo reges 
debent leges? obseruare, ut ad earum obseruantiam subiectos efficaciter 
inducant, sicut de Christo, rege regum, dicitur quod: “Cepit facere et 
docere." 

Quia uero ad uitam uirtuosam organice deseruiunt exteriora bona, 
ideo ad regem pertinet sufficientiam huiusmodi bonorum que ad uitam 
sunt necessaria procurare ac prouidere populo. Vnde pascere ac nutrire 
actus est tegius, sicut in psalmo dicitur de Dauid: “Elegit David seruum 
suum pascere Iacob seruum suum et Israel hereditatem suam, et pauit 
eos innocentia sua, et in intellectibus manuum suarum deduxit eos." Ad 


regem quoque pertinet huiusmodi bona prudenter et iuste dispensare et 
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discussion of those things around which the case revolves and upon 
which a judgment is looked for. And because the determination of what 
is just is often accomplished through correction and punishment, the 
punishment and correction of the wicked therefore pertains to judg- 
ment, as, on the other hand, does the rewarding of the good. Hence 
Augustine says at Confessions 13: “Someone is said to judge in those mat- 
ters over which he has a power of correction.”! And because it is a pun- 
ishment to be excluded from the fellowship of the kingdom, it therefore 
pertains to judgment to exclude from the kingdom or admit to the 
kingdom. And because judgment must be given according to determi- 
nate laws, it therefore pertains to kings, whose office is to judge, to es- 
tablish laws or to receive and promulgate those established by others, 
and to secure their observance both by the admonition of words and by 
the fear of punishment and promise of reward. And so kings are called 
lawgivers, as is said in Isaiah of our supreme king: “For the Lord is our 
judge, the Lord is our lawgiver, the Lord is our king.”? But established 
laws ought to be such that men are made good and virtuous by them; 
otherwise they are not laws, but corruptions of laws.? Hence the inten- 
tion of the king, judge and lawgiver ought to be that his subjects should 
live according to virtue, to which end teaching and instruction are of 
great value; and so it pertains to kings to teach, as is said of Solomon in 
the final chapter of Ecclesiastes: “Because the preacher was wise, he 
taught the people."^ And because someone teaches to good effect when 
he fulfils what he teaches in his own actions, kings must therefore ob- 
serve the laws, so that they may effectively lead their subjects to observe 
them, as is said of Christ, the king of kings, that “He began both to do 
and to teach.’ 

And because external goods serve the virtuous life as instruments, it 
therefore pertains to the king to procure and provide for the people a 
sufficiency of such goods as are necessary to this life. Hence it is the 
act of a king to feed and nourish, as is said of David in the psalm: “He 
chose David also His servant, to feed Jacob His servant, and Israel 
His inheritance. So he fed them according to the integrity of his heart, 
and guided them by the skilfulness of his hands." 6 Also, it pertains to 
the king to dispense such goods prudently and justly and to distribute 
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distribuere proportionaliter secundum uniuscuiusque conditionem. Vnde 
in psalmo: “Distribuite domus eius." Pertinet autem ad eos! uerisimiliter 
distributio, siue? bonorum exteriorum ut diuitiarum et honorum, siue 
laborum et onerum, siue officiorum, que ad ordinem et perfectionem 
rei publice requiruntur. Vnde regis est disponere et ordinare per omnia 
multitudinem cui preest. 

Quia uero per unitatem et pacem communitas quelibet conseruatur, 
ideo pertinet ad regem pacis unitatem in subiecta sibi multitudine pro- 
curare et fouere. Perturbatur autem pax multitudinis aliquando quidem 
ab intra, per mutuam iniuriationem et iniustam lesionem; aliquando 
uero ab extra, per uiolentam impugnationem; et ideo ad regem pertinet 
et subiectorum intrinsecas iniusticias tollere, et contra exteriores aduer- 
sarios regni communitatem protegere et defendere. 

Quia uero in omnibus predictis requiritur sapientia siue prudentia, 
ideo ad dilectionem et studium sapientie precipue reges inducuntur in 
sacra scriptura. Hinc est quod Salomon non diuitias aut aliquid exteri- 
orum bonorum a Domino postulauit, sed sapientiam ad regendum 
populum. Hinc et Boetius, primo libro De consolatione, ait ad Philoso- 
phiam? loquens: “Tu hanc sententiam Platonis ore sanxisti: beatas fore 
res publicas si eas uel studiosi sapientie regerent, uel si earum rectores 
studere sapientie contigisset." Hec^ igitur sunt summarie que pertinent 
ad regiam potestatem. 

Ex dictis autem potest accipi quod prelatis ecclesie ueraciter conu- 
enit sacerdotalis et regalis potestas. Ipsi enim sunt sacerdotes quia sacri- 
ficia offerunt, pro populo intercedunt, plebem erudiunt, sacramenta 
dispensant, in diuino cultu ministrant, et que ad Dei cultum applicantur 
benedicunt et consecrant. Ipsi etiam uere sunt reges quia ipsi sunt spiri- 
tuales iudices in criminibus et in causis spiritualibus. Ipsi causas deter- 
minant et sententiant; ipsi corrigunt et puniunt; ipsi ligant et soluunt; 
ipsi celum claudunt et aperiunt. Clauditur enim celi regnum alicui cum 
peccato subiacet, aperitur autem cum a peccato purgatur; ipsi autem 
peccata remittunt. Vnde super? illud Marci ii?, “Quis potest remittere 
peccata nisi solus Deus?" dicit glossa: solus iudex omnium potestatem 


habet dimittendi peccata, qui per eos quoque dimittit quibus dimittendi 
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them proportionately, according to the condition of each. Hence in the 
psalm: “Distribute her houses."! And, in the proper sense, distribution 
pertains to those things, whether external goods, such as riches and 
honours, or tasks and burdens or duties, that are required for the order 
and perfection of the commonwealth. Hence it is the king's task to dis- 
pose and ordain in all respects the multitude over which he rules. 

Again, because every community is preserved through unity and 
peace, it therefore pertains to the king to secure and foster the unity of 
peace in the multitude subject to him. But the peace of a multitude is 
indeed sometimes disturbed from within, by mutual injury and unjust 
hurt, and sometimes from without, by violent assault; and so it pertains 
to the king both to take away the injuries of his subjects that arise inter- 
nally and to defend the community of the kingdom against external ad- 
versaries. 

Again, because wisdom or prudence is required for all the foregoing 
tasks, kings are especially urged in sacred scripture to the love and study 
of wisdom. Hence it is that Solomon asked of the Lord not riches or 
any external goods, but wisdom to rule the people? Hence also 
Boethius, speaking to Philosophy in the first book of De consolatione, 
says: “Thou hast confirmed the saying of Plato, that commonwealths 
would be blessed if those zealous for wisdom were to rule them, or if 
those who rule them were to become zealous for wisdom.” In sum, 
then, these are the things that pertain to royal power. 

From what has been said it can be gathered that both priestly and 
royal power truly belong to the prelates of the Church. For they are 
priests because they offer sacrifices, intercede for the people, instruct 
the common folk, dispense the sacraments, minister in the divine wor- 
ship and bless and consecrate those things that are applied to the wor- 
ship of God. They are also truly kings because they are spiritual judges in 
matters of crime and in spiritual causes. They determine and pass sen- 
tence in such cases; they correct and punish; they bind and release; they 
close and open heaven. For the kingdom of heaven is closed to anyone 
who lies under sin, but opened when he is cleansed of sin; and they re- 
mit sins. Hence on that verse of Mark 2, “Who can forgive sins but God 
only?"^ the gloss says that only the Judge of all things has power to 
forgive sins, Who also forgives them through those upon whom He has 
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tribuit potestatem. Ipsi penam relaxant et taxant, ipsi excommunicant et 
communioni restituunt, uel ab! excommunicatione absoluunt. Ipsarum 
iudicio repelluntur? homines a celorum regno uel admittuntur ad illud, 
cum sint Christi uicarii ad cuius potestatem iudiciariam hoc pertinet; 
ideo claues regni celorum habere dicuntur. Est autem clauis potestas 
ligandi et soluendi, qua ecclesiasticus iudex dignos recipere et indignos 
excludere a regno debet? siue a regno ecclesie militantis, siue a regno 
ecclesie^ triumphantis; quia que ligant super terram ligata sunt et in 
celis, et que soluunt super terram soluta sunt in celis.> Ipsi sunt legum 
positores, ipsi doctores, ipsi dispensatores, ut Apostolus ait: "Sic nos 
existimet homo ut ministros et dispensatores? ministeriorum Dei." 
Ipsi disponunt et ordinant ministros diuini cultus et alia que ad cultum 
Dei adhibentur; ipsi ecclesiastica beneficia distribuunt; ipsi pastores, 
quia Christi oues pascunt uerbo et exemplo et temporali subsidio. 

Vere igitur sunt sacerdotes et reges, quibus conueniunt actus 
utriusque potestatis. Vnde in consecratione episcopi dicitur episcopum 
oportet iudicare et interpretari, id est, docere uel interpretari quod du- 
bie determinat[ur], consecrare, confirmare, ordinare, offerre et bapti- 
zare; et sic habent pontificalem et regiam potestatem, et habent 
potestatem iurisdictionis et ordinis. Iudicare enim iurisdictionis est; 
consectare, confirmare et alia sunt ordinis. Est autem in eis hec duplex 
potestas, ad exemplar angelicorum spirituum, in quibus est duplex 
potestas: una quasi ordinis, secundum quam conuenit eis illuminare, 
purgare et perficere; alia uero quasi iurisdictionis, secundum quam eis 
conuenit custodire et gentibus ac prouinciis presidere. Propter quod 
ecclesie prelati aliquando angeli dicuntur, ut dicit Dionysius? in libro 
De angelica hierarchia. 

Considerandum est autem quod ex dictis potest accipi quedam dis- 
tinctio actuum utriusque potestatis. Quidam enim sunt actus pure sacer- 
dotales, ut sacrificium offerre et pro populo interpellare uel orare. Vnde 
hos actus exercere possunt qui nullam habent iurisdictionem, dum- 
modo habeant sacerdotalem ordinem. Quidam uero actus sunt pure 
regales, quia eos exercere possunt habentes iurisdictionem spiritualem 
absque sacerdotali ordine, ut iudicare in causis spiritualibus extrinsecis, 





1: ab] o4. P? 2:repelluntur] repellunt P'V — 3: debet] o. P!V — 4: a regno ecclesie] oz. 
P? 5: et que...celis] o4. P! V — 6: ut Apostolus...dispensatores] om. P! — 7: Dionysius] 
Ysidorus auct. 


PART TWO, CHAPTER 4 155 


bestowed the power of forgiveness. These mitigate and determine pen- 
ance; they excommunicate and restore to communion, or absolve from 
excommunication. By their judgment men are turned away from the 
kingdom of heaven or admitted to it, because they are vicars of Christ, 
to whose judicial power it pertains to do this, and so they are said to 
have the keys of the kingdom of heaven. For the power of the keys is 
that of binding and releasing by which the ecclesiastical judge must re- 
ceive the worthy into, and exclude the unworthy from, the kingdom: 
whether the kingdom of the Church Militant or the kingdom of the 
Church Triumphant; for what they bind on earth will be bound in 
heaven, and what they release on earth will be released in heaven. They 
ate establishers of laws; they are teachets; they are stewards, as the 
Apostle says: “Let a man so account of us, as of the ministers and stew- 
ards of the mysteries of God."! They dispose and ordain the ministers 
of divine worship and the other things that pertain to the worship of 
God; they distribute ecclesiastical benefices; they are shepherds, because 
they feed Christ’s sheep by word and example and temporal aid. 

Truly, therefore, are they priests and kings, to whom belongs the 
action of both powers. Hence at the consecration of a bishop it is said 
that the bishop must judge and interpret, that is, teach or interpret what 
is doubtfully determined, consecrate, confirm, ordain, make offerings 
and baptize; and so they have pontifical and royal power, and they have 
the power of jurisdiction and of order. For to judge belongs to jurisdic- 
tion; to consecrate, confirm and the other things belong to order. There 
are, then, two powers in them, after the pattern of the angelic spirits in 
whom there is a twofold power: one like that of order, according to 
which it belongs to them to illuminate, purify and perfect; and the other 
like that of jurisdiction, according to which it belongs to them to pro- 
tect and preside over nations and provinces. It is for this reason that the 
prelates of the Church are sometimes called angels, as Dionysius says in 
the book De caelesti bierarchia.? 

From what has been said, it must be noted that a certain distinction 
can be drawn as between the actions of each power. For some acts are 
purely priestly, such as to offer sacrifice and to intercede or pray for the 
people. Hence those acts can be done by those who have no jurisdic- 
tion, provided only that they have the priestly order. Again, some acts ate 
purely royal, because they can be done by those who have spiritual ju- 
risdiction without the priestly order, such as to judge in spiritual cases of 
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spiritualem penam inferre et corrigere et punire. Quidam uero actus sunt 
communes utrique potestati, scilicet sacerdotali et regali, quia ad utram- 
que pertinent diuersimode; propter quod nec habens ordinem sine 
iurisdictione nec habens iurisdictionem sine ordine potest hos actus 
exercere. Huiusmodi autem actus est absolutio uel remissio peccatorum. 
Pertinet enim actus iste ad potestatem sacerdotalis ordinis hac ratione, 
ut doctores tradunt: quia ad eamdem potentiam pertinet tribuere ali- 
quam perfectionem et preparare materiam ad susceptionem illius per- 
fectionis. Potestas autem ordinis sacerdotalis ad hoc se extendit, ut 
conficiat sacramentum corporis Christi et fidelibus tradat ad eorum 
spiritualem perfectionem; quare! oportet ut eadem potentia se extendat. 
ad hoc quod fideles reddat aptos et congruos? ad huiusmodi sacramenti? 
perceptionem, quod fit per purgationem a peccato. Nam effectus huius- 
modi sacramenti est unire Christo, cui uniri non potest quis nisi per 
immunitatem a peccato quod a Deo separat. Oportet igitur quod 
sacerdotalis potestas extendat se ad remissionem peccatorum per dis- 
pensationem illorum sacramentorum que ordinantur ad peccati remis- 
sionem, cuiusmodi sunt^ baptismus et penitentia. Sed ad potestatem 
iurisdictionis pertinet hic actus ratione materie circa quam exercetur, 
que materia sunt ipsi fideles. Actus enim iste non potest exerceti circa 
aliquos nisi ipsi efficiantur subditi illius qui hunc actum exercet. Hoc 
autem non fit nisi per potentiam iurisdictionis; et ideo solet dici com- 
muniter quod clauis datur cum ordine, sed executio indiget materia 
debita, que est plebs subdita per iurisdictionem. Vnde antequam ali- 
quis habens ordinem habeat iurisdictionem, habet quidem clauem sed 
non habet? usum uel actum clauis; et inde est quod non quilibet sacer- 
dos potest uti claue quam habet circa quemlibet, sed solum circa illos 
qui ad eius iurisdictionem pertinent, uel ordinarie® uel ex commissione 
uel ex aliquibus casibus. Solius autem summi pontificis est posse uti 
claue in quemlibet, quia omnes fideles pertinent ad? eius iurisidictionem 
ordinarie. Ex eadem etiam ratione dispensatio quorumcumque sacra- 
mentorum potentiam iurisdictionis requirit respectu fidelium quibus 
dispensantut. 

Potest autem et aliter dici quomodo? remissio et absolutio pecca- 
torum, precipue in foro penitentie, pertinet!” ad utramque potestatem 
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an external character, and to impose spiritual penalties, and to correct 
and punish. But some acts are common to both powers, that is, the 
priestly and royal, because they pertain to each in a different way. For 
this reason, neither he who has order without jurisdiction nor he who 
has jurisdiction without order can perform these acts. Such an act is the 
abolution or remission of sins. For, as the learned teach, this act per- 
tains to the power of priestly orders for this reason: because it pertains 
to the same power that is to bestow some perfection also to prepare the 
material that is to receive that perfection.! Now the power of the priestly 
order exerts itself to effect the sacrament of Christ’s body and to be- 
stow it upon the faithful for their spiritual perfection; and so it is fitting 
that the same power should exert itself to render the faithful apt and fit 
to receive such a sacrament; which is done by cleansing them of sin. For 
the effect of this sacrament is to unite with Christ, and no one can be so 
united other than through freedom from the sin that separates him 
from God. It is fitting, therefore, that the priestly power should concern 
itself with the remission of sins by the dispensation of those sacraments 
that are ordered to the remission of sins, of which kind are baptism and 
penance. But this action pertains to the power of jurisdiction, by reason 
of the material in relation which it is performed, which material is the 
faithful themselves. For this act cannot be performed in relation to any 
persons unless they have been made subject to him by whom the act is 
performed. But this is not achieved except through the power of juris- 
diction, and so it is usually said that the power of the keys is conferred 
along with that of order but that its execution requires suitable material: 
that is, a people subject to it by jurisdiction. Hence anyone who has 
order before he has jurisdiction indeed has the keys, but he does not 
have the use or action of the keys. And thus it is that not every priest 
can use the keys that he has in relation to anyone whatsoevet, but only 
in relation to those who pertain to his jurisdiction, either ordinarily or 
by commission or in certain other cases. Only for the Supreme Pontiff 
is it possible to use the keys in every case whatsoever, because all the 
faithful pertain to his ordinary jurisdiction.? For the same reason, the 
administration of any of the sacraments requires a power of jurisdiction 
with respect to the faithful to whom they are dispensed. 

But it is possible also to state in another way how the remission and 
absolution of sins specifically in the court of penance pertains to both 
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diuersimode. Nam, prout huiusmodi! absolutio ordinatur ad sanctifica- 
tionem hominis et ad reconciliationem cum Deo, sic pertinet ad sacer- 
dotalem potestatem; sacerdotis enim est sanctificare et Deo reconciliare. 
Prout autem in huiusmodi absolutione habet esse iudicium quoddam, 
sic pertinet ad potestatem regalem uel iurisdictionis. Nam iudicare actus 
est regie, ut supra dictum est. Sacerdos autem, confessionem audiens et 
a peccatis absoluens et pro culpa penam iniungens, iudiciariam exercet 
potestatem uice Christi, qui est iudex uiuorum et mortuorum. Ad 
huiusmodi uero potestatem iudiciariam requiritur auctoritas cogno- 
scendi de culpa et potestas absoluendi uel condemnandi; et hec sunt due 
claues quas Christus Petro commisit: scilicet, scientiam? discernendi et 
potentiam ligandi et soluendi. Sic autem ei commisi? ut per eum 
deriuarentur ad alios, et ideo dicitur quod in Petro date sunt toti eccle- 
sie. Et quia propter salutem fidelium date sunt, ideo nulli potest esse 
salus nisi clauibus ecclesie se subiciat, que secundum plenitudinem sunt 
apud successorem Petri, Romanum pontificem et totius ecclesie pas- 
torem. 

Similiter et actus qui est docere ad utramque potestatem pertinet, sed 
diuersimode. Nam, prout doctrina ordinatur ad purgationem mentis ab 
ignorantia uel nescientia et ad iustificationem interiorem dispositiue, sic 
pertinet ad sacerdotalem potestatem. Prout in ea comprehenduntur 
etiam inferiores ordines; quia etiam diaconi possunt docere: unde ordo 
diaconorum dicitur illuminatiuus. Prout autem ordinatur ad directionem 
exteriorum actuum sic pertinet ad regalem. Vel pertinet ad eam ratione 
materie, quia ille qui docetur efficitur aliquo modo subditus ei qui do- 
cet, subditur autem aliquis alteri per potentiam iurisdictionis. Hoc au- 
tem quod dictum est de actu docendi intelligendum est de doctrina 
publica que fit in ecclesia ad salutem et edificationem fidelium. Doctrina 
uero priuata que fit ad unum uel ad^ paucos per modum familiaris col- 
locutionis non requirit ordinem neque iurisdictionem. 

Similiter autem conferre ordines ecclesiasticos et alii plures actus 
potestatem ordinis et iurisdictionis requirunt. Sed attendendum quod, 
eorum? que utramque potestatem respiciunt, quedam conueniunt 
sacerdotibus omnibus, tam minoribus quam maioribus, ut baptizare, 
predicare, soluere et ligare; quedam uero conueniunt solum maioribus 
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powers in different ways. For inasmuch as such absolution is ordered to 
the sanctification of men and to reconciliation with God, it pertains to 
priestly power, for it is the task of the priest to sanctify and reconcile 
with God. But inasmuch as there must be a certain kind of judgment in 
such absolution, it pertains to royal power or to jurisdiction. For to 
judge is an act of royal power, as was said above, and the priest, when 
hearing confessions and absolving from sin and imposing penance for 
sin, exercises the power of judgment on behalf of Christ, Who is judge 
of the living and dead. Such power of judgment requires authority to 
take cognisance of fault and power to absolve or condemn, and these 
are the two keys that Christ entrusted to Peter: that is, wisdom to dis- 
cern and power to bind and release. But He entrusted them to him in 
such a way that, through him, they might descend to others; and so it is 
said that, in Peter, they were given to the whole Church. And because 
they were given for the salvation of the faithful, no one therefore can be 
saved unless he submits himself to the keys of the Church, which be- 
long according to fullness to Peter’s successor, the Roman pontiff and 
the shepherd of the whole Church. 

Similarly the act of teaching pertains to both powers. For inasmuch 
as teaching is ordered to the purification of the mind from ignorance or 
unknowing and to orderly inward judgment, it pertains to priestly 
power. To this extent the minor orders also are included in it, because 
deacons also can teach: hence the deacons are called an illuminating 
otder.! Inasmuch as it is ordered to the direction of outward acts, it per- 
tains to royal power. Or it pertains to it by reason of the material [upon 
which it acts], because he who is taught is in a certain way made subject 
to him who teaches, and it is by the power of jurisdiction that someone 
is made subject to another. But what has been said of the act of teach- 
ing must be understood as applying to the public teaching that is under- 
taken in the Church for the salvation and edification of the faithful. 
Private teaching of one or a few by way of informal discourse does not 
require either order or jurisdiction. 

Similarly again, to confer ecclesiastical orders and to perform many 
other acts requires the power of order and of jurisdiction. It must be 
noted, however, that of those things that belong to both powers, some 
belong to all priests, whether lesser or greater, such as to baptize, to 
preach and to release and bind, whereas certain others belong only to 


1. Evidently a misremembering of Ps.-Dionysius, De ecclesiastica hierarchia 6:5 
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sacerdotibus, scilicet episcopis, qui specialiorem habent consecrationem, 
ut clericos ordinare et alia plura facere. 

Ex hiis autem apparet quod potestas sacerdotalis et regia spiritualis 
connexionem habent quantum ad subiectum. Quia in eadem potentia 
inuenitur utraque, licet non semper, quia contingit! unam esse sine alia 
in aliquo; et quantum ad actus, quia quidam sunt actus qui utramque 
potestatem requirunt, ut dictum est. Habent [etiam] connexionem quan- 
tum? ad finem, quia ad eumdem finem,’ qui est salus fidelium, utraque 
ordinatur immediate, ideo utraque spiritualis dicitur et salutaris. Et 
propter istam connexionem harum potestatum, aliquando attribuitur 
aliquid sacerdotali potestati quod conuenit regali ad quam sacerdotalis 
habet connexionem. 

Huiusmodi autem duplicis potestatis connexio initium habuit etiam 
in ueteri testamento. Sacerdos namque legalis, et precipue summus, 
aliquid habebat de regia potestate spirituali, quia non solum sactificia 
offerebat et? pro populo orabat, sed etiam de aliquibus iudicabat que 
erant figure spiritualium. Iudicabat enim de lepra, per quam significatur? 
peccatum. ludicabat etiam? inter sanctum et prophanum, mundum et 
immundum. Et licet hoc iudicium esset de immunditiis carnalibus, hec 
tamen immunditie figure erant et signum spiritualium immunditiarum: 
scilicet, peccatorum. Et ideo, licet non haberent claues regni celorum 
quia eorum potestas non se extendebat ad celestia, tamen in eis preces- 
sit figura clauium, quia potestas eorum erat in hiis que figure erant? ce- 
lestium. Legalis quippe sacerdos iudicabat aliquos dignos uel indignos 
ingressu tabernaculi? materialis, quod figurabat celeste tabernaculum 
non manufactum, cuius claues nunc sunt in ecclesia. Iudicio quoque 
sacerdotis arcebantur quidam a consortio aliorum et separabantur a so- 
cietate et conuictu, in quo figurabatur separatio que nunc fit in ecclesia 
per excommunicationem. 

Patet igitur, ex iam dictis, que sunt propria sacerdotalis et regie!! 
potestatis spiritualis; et quod utraque inuenitur in prelatis ecclesie et 


etiam in sacerdotibus minoribus, quibus a superioribus committitur; et 
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the greater priests, that is, to bishops, who have a more special conse- 
cration, such as to ordain clerics and to do many other things. 

From these considerations it appears that priestly power and royal 
power over spiritual things are connected with respect to those to 
whom they are subject, for both powers are found in the same person, 
though not always, because it happens in some instances that the one is 
found without the other; and with respect to their action, because, as 
has been said, there are certain actions that require both powers. They 
are connected also with respect to their end, because each is ordered 
immediately to the same end, which is the salvation of the faithful, and 
so each is called a spiritual and saving power. And because of the way in 
which these powers are connected, something is sometimes attributed 
to priestly power that belongs [more strictly] to the royal power with 
which the priestly is connected. 

The connection between these two powers began even in the Old 
Testament; for the priests of the Law, and especially the High Priest, 
had something of royal power over spiritual things. For not only did he 
offer sacrifice and pray for the people; also, he judged certain matters 
that were in a figurative sense spiritual. For he judged concerning lep- 
rosy, by which is signified sin; he judged also between the sacred and 
the profane, the clean and the unclean. And though this judgment was 
concerned with bodily uncleanness, such uncleanness was nonetheless a 
figure and sign of spiritual uncleanness: that is, of sins. And so, though 
they did not have the keys of the kingdom of heaven because their 
power did not extend to heavenly things, the figure of the keys was 
nonetheless foreshadowed in them because their power was in those 
things that were figures of heavenly things. Indeed, the priest of the 
Law judged certain persons worthy and others unworthy to enter the 
material tabernacle that was a figure of the heavenly tabernacle, not 
made with hands, whose keys are now in the Church.! Also, by the 
judgment of the priest certain persons were excluded from the fellow- 
ship of others and separated from their society and common life, and in 
this was prefigured the separation that is now effected in the Church 
through excommunication.? 

It is clear, therefore, from what has now been said, what things ate 
proper to priesthood and to royal power over spiritual things; that 
both are found in the prelates of the Church, and even in the lesser 
priests to whom they are entrusted by their superiors; and what may 


t Cf. Heb. 9:11. 
2 Cf. STh 3 (Supplementum) q. 19 a. 1; cf. e.g. Levit. 13; Deut. 17:8£.; 24:8. 
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quid conueniat eis ex utraque potestate. Restat autem aliquid breuiter dic- 
ete de comparatione unius ad alteram, et secundum prioritatem tempo- 
ris et secundum prioritatem dignitatis. 

Sacerdotium quidem! quod fuit in lege nature tempore precessit 
potestatem regiam non solum spiritualem sed et temporalem. Abel 
enim, offerendo, sacerdotale officium exercuit, nec tamen in hominibus 
etat adhuc regia potestas spiritualis nec etiam temporalis, cum nondum 
esset tanta hominum multitudo quanta requiritur ad communitatem cui 
preficienda est regalia potestas; nisi large rex dicatur paterfamilias, sicut 
e contrario reges patres populorum aliquando uocati sunt. Sacerdotium 
quoque legale tempore precessit potestatem regiam spiritualem, licet 
similis fuerit cum eo, quod erat figura huiusmodi? potestatis. Potestatem 
autem regiam terrenam subsecutum est? prout habet esse communiter 
in humano genere; prius enim instituti sunt reges et appellati quam esset 
Aaron, a quo legale sacerdotium sumpsit exordium. Sed quantum attinet 
ad Israeliticum populum et ad institutionem diuinam spiritualem, ante 
fuit sacerdotium quam instituerentur in populo illo reges sub nomine 
regis. Aaron enim multis annis precessit Saulem, qui fuit primus rex 
Israelitarum. 

Moyses tamen, qui officium regis exercuit in populo illo, licet non 
uocaretur tex, contemporaneus fuit Aaron; quamuis et ipse Moyses fue- 
rit sacerdos, secundum illud psalmi: *Moyses et Aaron in sacerdotibus 
eius," ubi dicit glossa quod Moyses dicitur sacerdos quia etsi non hostias, 
uota tamen populi obtulit Deo et pro populo supplicauit. Vnde media- 
tor et sequester dictus est, Christum figurans mediatorem Dei et homi- 
num.Vnde Ysidorus, in libro De personis ecclesiasticis, querendo dicit: 
"Cuius figuram faciebat Moyses? Si enim filii Aaron presbyterorum 
figuram faciebant, Aaron autem summi sacerdotis, scilicet Christi. Moy- 
ses, cuius figuram faciebat?"^ Et respondet quod: “indubitanter per om- 
nia Christi, quoniam in eo fuit similitudo mediatoris Dei et hominum, 
qui est uerus dux® populorum, uerus princeps sacerdotum et Dominus 


pontificum." 
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belong to them by virtue of each power. It remains to say something 
briefly of the comparison of the one with the other according to prior- 
ity in time and also according to priority in dignity. 

The priesthood that existed under the law of nature indeed preceded 
royal power not only over spiritual things but over temporal things also. 
For Abel, in making offerings, exercised a priestly office,! whereas at 
that time there was among men no royal power over either spiritual or 
temporal things, for the multitude of men was not yet so great as to 
require the communal living for the sake of which royal power was ap- 
pointed; unless, in a broad sense, the father of a family might be called a 
king, just as, conversely, kings are sometimes called fathers of peoples. 
Also, the priesthood of the Law preceded royal power over spiritual 
things in time, though it was similar to it because it was a figure of 
such power; but it came after royal power ovet earthly things insofar 
as the latter had its being in the human race at large; for kings were 
instituted and called before Aaron was, from whom the priesthood of 
the Law derived its origin. With respect to the Israelite people, how- 
evet, and in terms of divine spiritual institution, there were priests 
among that people before kings were instituted under the name of 
kings; for Aaron preceded Saul, who was the first king of the Israelites, 
by many years. 

Moses, however, who exercised the office of king among that peo- 
ple even though he was not called a king, lived at the same time as 
Aaron; though Moses himself was also a priest, according to the psalm: 
‘Moses and Aaron among His priests,’ where the gloss says that Moses 
is called a priest because, though he did not offer victims, he nonethe- 
less offered to God the people’s prayers and made supplication for the 
people? Hence he was called a mediator and intercessor, prefiguring 
Christ as mediator between God and men. And so Isidore, in the book 
De personis ecclesiasticis, asks the following question: “Of whom was 
Moses made the forerunner? For if the sons of Aaron were made fore- 
runners of the clergy, Aaron prefigured the supreme priest, that is, 
Christ. Of whom was Moses made the forerunner?” And he answers: 
“Of Christ, beyond all doubt; for in him was the similitude of the me- 
diator between God and men Who is the true captain of His people, the 
true prince of priests and the Lord of pontiffs."^ 





L Gen. 44f. 

2. Psalm 98:6. 

* Glossa ordinaria, PL 113:1009. 

^ De eccl. offic. 2:5 (PL 83:781); i.e. Aaron prefigured the priesthood of Christ 
and Moses His kingship. 
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Sacerdotium uero euangelicum simul tempore fuit cum potestate 
regia spirituali; Christus enim constitutus! est rex et sacerdos. Apostolis 
quoque a Christo communicata est utraque potestas. Regia tamen potes- 
tas? terrena precessit euangelicum? sacerdotium, quamuis dici possit 
quod, secundum perfectam institutionem, huiusmodi potestas regalia 
subsecuta sit euangelicum sacerdotium et potestatem regiam spiritu- 
alem,* per quam instituitur, sicut infra? patebit. Hec igitur dicta sint de 
comparatio harum potestatum secundum prioritatem temporis. 

De comparatione autem harum secundum prioritatem dignitatis, 
considerandum est quod potestas regia spiritualis superior est et? dign- 
iot quam sacerdotalis. In sacerdotio enim non importatur presidentia et 
prelatio sicut in nomine regis, sed importatur mediatio et ministerium. 
Sacerdos enim habet rationem medii; rex autem habet rationem prin- 
cipii et mouentis et finis. Vnde et Christus dignior est et superior in 
quantum rex quam in quantum sacerdos. Est enim sacerdos in quantum 
homo, rex autem est et in quantum Deus et in quantum homo. Sacer- 
dos est se offerendo et reconciliando, rex autem" iudicando et ad 
regnum introducendo; et sic maior dignitas importatur ex eo quod rex 
dicitur, quam ex eo quod sacerdos. Quare et in prelatis ecclesie superior 
est potestas regalia, que dicitur iurisdictionis, quam sacerdotalis, que 
dicitur ordinis. Vnde archidiaconus, ratione iurisdictionis, est super ar- 
chipresbyterum, cum tamen non habeat totalem iurisdictionem. 

Si autem obiciatur contra hoc quod potestas ordinis sacerdotalis est 
circa corpus Christi uerum, potestas uero iurisdictionis est circa corpus 
Christi mysticum quod sunt fideles, quare potestas sacerdotalis est 
dignior, dicendum est quod sacerdos dicitur habere potestatem circa? 
corpus Christi uerum in quantum habet potestatem alicuius mi[ni|stetii 
ad hoc ut substantia panis et uini conuertatur in uerum corpus et san- 
guinem Christi, dum profert uerba quorum uirtute fit hec benedicta 
conuersio. Non tamen habet potestatem iudiciariam super uerum cor- 
pus Christi? sicut habent super fideles illi quibus commissa est iuris- 
dictionis potestas; et ideo non sequitur quod sacerdotalis sit superior. 
Vel potest!? dici quod, secundum aliquid, sacerdotalis potestas est dign- 
ior quam potestas iurisdictionis; simpliciter autem potestas iurisdictionis 
est dignior. Licet enim utraque ordinetur ad eumdem finem, tamen ad 
illum finem agit potestas regia [spiritualis] superiori et digniori modo. 
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But the priesthood of the gospel came into being at the same time as 
royal power ovet spiritual things, for Christ was appointed both king 
and ptiest. Moreover, both powers were communicated to the apostles 
by Christ. Royal power over earthly things, however, preceded the 
priesthood of the gospel; though it might be said that, according to per- 
fect institution, such royal power came after the priesthood of the gos- 
pel and after royal power over spiritual things, by which it was 
instituted, as will appear below. These, then, are our remarks concern- 
ing the comparison of these powers according to priority in time. 

As to a compatison of them according to priority in dignity, it must 
be noted that royal power over spiritual things is superior to and greater 
in dignity than priestly power. For priesthood does not imply rule and 
prelacy as the name of king does; rather, it implies mediation and minis- 
try. For the priest has the character of a mediator, whereas the king has 
the character of government and action and purpose. Hence also, Christ 
is greater in dignity and superior as king than as priest, for He is a priest 
as man, but He is also a king both as God and man. He is a priest by 
offering and reconciling, but He is a king by judging and admitting to 
the kingdom; and so a greater dignity is implied in the fact that He is a 
king than in the fact that He is a priest. Hence also in the prelates of the 
Church, royal power, which is called jurisdiction, is superior to priestly, 
which is called the power of order. Hence an archdeacon is superior to 
an archpriest by reason of jurisdiction, even though he does not have a 
full jurisdiction. 

If it be objected to this that that the power of the priestly order has 
to do with the true body of Christ whereas the power of jurisdiction has 
to do [only] with the faithful who are the mystical body of Christ, and 
that priestly power is therefore greater in dignity, it must be said that 
the priest is said to have power in relation to the true body of Christ 
inasmuch as he has a certain power of ministry to transform the sub- 
stance of bread and wine into Christ’s true body and blood when he 
pronounces the words by virtue of which this blessed transformation is 
effected. He does not, however, have a judicial power over the true body 
of Christ, as those persons do to whom a power of jurisdiction is en- 
trusted over the faithful; and so it does not follow that priestly power is 
superior. Or it can be said that priestly power is in one specific respect 
greater in dignity than the power of jurisdiction, but, in an absolute 
sense, the power of jurisdiction is greater in dignity. For though both 
are ordered to the same end, royal power over spiritual things nonethe- 
less acts towards that end in a way that is superior and greater in dignity. 
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Potestas autem regia temporalis, in quantum temporalis est, inferior et 
minus digna quam sacerdotalis, que spiritualis est; sed potest esse supe- 
rior ea uel in quantum huiusmodi! potestas regia instrumentum est regie 
potestatis spiritualis, que superior est sacerdotali, uel prout sacerdotalis 
[in] aliqua persona in aliquibus temporalibus quibus utitur dependet a 
rege terreno. De hoc autem? amplius infra dicetur. Et sic patet summa- 
rie comparatio sacerdotalis potestatis ad regiam secundum superiori- 
tatem et dignitatem. 


CAPITULUM V: DE GRADIBVS ET INEQVALITATE SACERDOTALIS 
POTESTATIS ET REGIE IN DIVERSIS PERSONIS EAS HABENTIBVS. VBI 
ETIAM AGITVR DE PRIMATV SVMMI PONTIFICIS SVPER OMNES 
ECCLESIAS ET ECCLESIARVM RECTORES 


Nunc de gradibus et inequalitate utriusque potestatis in diuersis personis 
eas habentibus dicendum est. In utraque? enim potestate inuenitur su- 
perius et inferius et maius et minus, ac per hoc gradus et inequalitas. 
Sacerdotalis siquidem potestas, quantum ad aliquid, est equalis in omni- 
bus sacerdotibus et, quantum ad aliquid, inequalis. Nam quantum ad 
actum consecrandi quem sacerdos habet circa corpus Christi uerum, 
equalis est sacerdotalis potestas in omnibus eam habentibus; sed quan- 
tum ad actus quos habet sacerdos circa corpus Christi misticum, scilicet 
circa fideles, cuiusmodi actus? sunt baptizare, soluere et ligare, inuenitur 
inequalitas in potestate sacerdotali; quia quidam sunt aliis superiores, ut 
episcopi, qui et pontifices dicuntur. Ad actus enim predictos exercendos 
requiritur non solum sacerdotalis ordo sed etiam iurisdictio, ut supra 
dictum fuit; quam iurisdictionem inferiores sacerdotes non habent nisi 
per commissionem superiorum, scilicet episcoporum. Alio quoque 
modo potest accipi? gradus in potestate sacerdotali. Nam in episcopis 
est ordo sacerdotalis secundum perfectionem quamdam. Perfectum 
enim dicitur aliquid’ cum potest aliud producere et bonitatem suam 
aliis communicare. Episcopi autem non solum habent ordinem sacerdo- 
talem in seipsis; immo et aliis huiusmodi’ ordinis potestatem tradunt, 
ipsi enim dispensant aliis sacramentum ordinis. Et licet huiusmodi? 
dispensatio requirat potestatem iurisdictionis, tamen pertinet ad potes- 
tatem ordinis sacerdotalis perfectam; et, propter perfectionem sacer- 
dotii, episcopi dicuntur superiores sacerdotes, propter quod eis, tanquam 
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Royal power over temporal things, however, as being temporal, is infer- 
ior to priestly, which is spiritual, and less worthy; but it can be supe- 
rior to it either insofar as such royal power is an instrument of royal 
power over spiritual things, which is superior to priestly power; or 
insofar as priestly power in some person is dependent on an earthly 
king for certain temporal things of which it makes use. But of this we 
shall speak more fully below.! And this, in sum, is a comparison of 
priestly and royal power according to superiority and dignity. 


CHAPTER 5: ON THE DEGREES AND INEQUALITY OF PRIESTLY AND 
ROYAL POWER IN THE DIFFERENT PERSONS WHO HAVE THEM. HERE 
IS DISCUSSED ALSO THE PRIMACY OF THE SUPREME PONTIFF OVER 
ALL CHURCHES AND RULERS OF CHURCHES 


The degrees and inequality of each power in the different persons who 
have them must now be discussed. For in each power is found higher 
and lower, greater and lesser and, for this reason, degree and inequality. 
In one respect, indeed, priestly power is equal in all priests and, in an- 
other, unequal. For with respect to the act of consecration that it is the 
priests task to perform in relation to the true body of Christ, priestly 
power is equal in all who have it; but with respect to the acts that it is 
the priest's task to perform in relation to the mystical body of Christ, 
that is, in relation to the faithful, of which kind are the acts of baptizing 
and releasing and binding, inequality is found in priestly power. For 
certain persons are the superiors of others, as are the bishops, who are 
also called pontiffs. For performance of the foregoing acts requires not 
only the order of priesthood but jurisdiction also, as was said above; 
which jurisdiction lower priests do not have save by the commission 
of superiors: that is, of bishops. Also, there is another way in which 
the degrees of priestly power can be understood. For in the bishops the 
otder of priesthood exists accotding to a certain perfection. For some- 
thing is said to be perfect when it can produce another and communi- 
cate its own goodness to others; and the bishops do not only have the 
priestly order in themselves: they can indeed also transmit such power 
of order to others, for they themselves can dispense the sacrament of 
orders to others. And though such dispensation requires the power 
of jurisdiction, it nonetheless pertains to the power of priestly orders 
in its perfect form; and, because of the perfection of their priesthood, 
the bishops are called superior priests because certain things are reserved 


1. This passing reference to lay investiture is somewhat expanded on pp. 233-235. 
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perfectioribus et superioribus, quedam specialiter reseruantur. Quic- 
quid enim arduum circa fideles agendum est ad eos pertinet! quorum 
auctoritate minores sacerdotes possunt id quod eis agendum commit- 
titur. Vnde et in hiis que agunt, utuntur rebus per episcopum conse- 
cratis. 

In signum autem perfectiotis potestatis adhibetur episcopis conse- 
cratio specialis? in qua quidem confertur eis aliqua spiritualis potestas 
respectu quarumdam sacrarum actionum. Vnde et episcopatus ordo 
quidam est supra sacerdotium prout ordo est officium quoddam re- 
spectu quarumcumque actionum sacrarum, licet non sit ordo prout 
ordo est sacramentum quoddam. Est igitur episcopus superior non 
solum propter iurisdictionem, sed etiam propter ordinem sacerdotalem, 
quem habet modo perfectior. Vnde ad omnes sacerdotes communiter 
pertinet cathechizare, baptizare, predicare, confitentes soluere et ligare.’ 
Sed ad pontifices specialiter spectat clericos ordinare, uirgines bene- 
dicere, pontifices consecrare, manus imponere siue confirmare, sinodos 
celebrare, basilicas dedicare, degradandos deponere, chrisma conficere, 
uestes^ et uasa consecrare. 

Est itaque gradus et inequalitas in sacerdotio5 dum quidam maiores, 
quidam minores dicuntur; et huiusmodi inequalitas omnió tempore fuisse 
legitur in sacerdotio. Nam ante legem datam, ut Innocentius refert, *Multi 
erant sacerdotes minores, quos Nazareos’ uocabant communiter; unus 
autem erat summus sacerdos quem uocabant specialiter Arabarcum.” 
Post legem uero datam, Aaron summus sacerdos fuit, filii uero eius mi- 
notes sacerdotes ministrantes sub eo. Apud gentiles quoque sacerdotes 
minores erant, qui dicebantur flamines, et maiores, qui archiflamines 
uocabantur. In nouo etiam testamento, Christus ipse maiores et mi- 
nores sacerdotes? instituit, scilicet duodecim apostolos, quorum uices in 
ecclesia obtinent episcopi, et septuaginta duos discipulos, quibus succe- 
dunt presbyteri siue minores sacerdotes, qui sunt maioribus in? auxil- 
ium operis ad hoc, ut multitudo fidelium facilius et utilius gubernetur.' 


Et sicut in veteti testamento aliqua erant propria summo sacerdoti tam 
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to them especially, as to the more perfect and superior. For whatever 
lofty act is to be performed in relation to the faithful pertains to them, 
and it 1s by their authority that lesser priests can do that which is en- 
trusted to them to do. Hence also, in those acts that the latter perform, 
they make use of things consecrated by the bishop. 

As a sign of more perfect power, a special form of consecration is 
applied to bishops, in which is indeed conferred upon them a certain 
spiritual power with respect to certain sacred acts. Hence also, the epis- 
copate is a kind of order above priesthood in the sense that an order is 
a kind of office with respect to certain sacred acts, though it is not an 
order in the sense that an order is a kind of sacrament. Thus the bishop 
is superior not only by reason of jurisdiction, but by reason also of the 
priestly order that he has in a more perfect way. Hence it pertains to all 
priests in common to catechize, baptize, preach, and release and bind 
the penitent. But it belongs especially to pontiffs to ordain clerics, to 
bless nuns, to consecrate pontiffs, to lay on hands or confirm, to par- 
ticipate in synods, to dedicate church buildings, to depose the unwor- 
thy, to prepare holy oils, and to consecrate vestments and sacred 
vessels. 

There is, then, degree and inequality in the priesthood, inasmuch as 
some are called greater and some lesser, and it is recorded that there has 
been inequality of this kind in the priesthood at all times. For before the 
Law was given, as Innocent notes, “there were many minor priests, who 
were commonly called Nazarites, and there was one chief priest whom 
they specially called Arabarchus."! After the Law was given, Aaron was 
the chief priest, and his sons were minor priests ministering under him? 
Again, among the gentiles there were minor priests who were called 
flamines and greater ones who were called arcbzflamines? Also, in the New 
Testament Christ appointed greater and lesser priests: that is, the twelve 
apostles, whose places in the Church the bishops now occupy, and the 
seventy-two disciples to whom have succeeded the presbyters or lesser 
priests who assist the greater in their work so that the multitude of the 
faithful may be more easily and advantageously governed.^ And as in 
the Old Testament certain things were proper to the chief priest with 


1. Innocent II, De sacro altaris mysterio 1:6 (PL 217:777). For ‘Nazarites’ see 
Num. 6, passim. It seems probable that ‘Arabarchus’ is a copyist's error for archiereus 
(see n. 7 on p. 103). 

?. Exod. 28:1. 

3. Cf. Augustine, De civ. Dei 2:15 (CC 47:47); Geoffrey of Monmouth, Historia 
regum Britanniae (edd. A. Griscom and J. R. Ellis; London: Longmans, 1929), 4:19. 

* See p. 79, n. 1. 
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in actionibus quam in uestibus! et ornatibus, ita etiam in nouo episcopi 
habent supra minores sacerdotes et spiritualia opera, ut dictum est, et 
specialia ornamenta que sunt signa specialis potestatis eorum. 

Quamuis autem in sacerdotio? sit gradus et inequalitas, in potestate 
tamen pontificali gradus non est quantum ad ea que sunt? ordinis; om- 
nes enim episcopi sunt equales quantum ad ea que sunt episcopalis or- 
dinis.^ Quantum uero ad ea que sunt iurisdictionis non sunt equales, sed 
sunt gradus in eis. Vnde consequens est uidere de huiusmodi gradibus. 
Potestas namque regalis, que iurisdictionis dicitur, non est equalis in 
omnibus habentibus eam, sed secundum gradus quosdam inuenitur in 
eis; et hoc uerum est in utraque potestate regis, scilicet tam temporali 
quam spirituali. In regia quidem potestate temporali gradus est, dum 
quidam reges sunt superiores aliis regibus, et reges sunt superiores 
ducibus? et aliis gradibus potestatum qui aliquid participant de regia 
potestate, licet non dicantur reges; et super omnes est aliquis unus, ut 
imperator. De hiis autem gradibus dicitur Ecclesiastes u*: *Excelso ex- 
celsior est alius et super hos quoque eminentiores sunt alii, et insuper 
uniuerse terre rex imperat seruienti.” Et beatus Petrus hos gradus innuit 
cum ait: "Siue regi quasi precellenti, siue ducibus tanquam ab eo missis.” 
In potestate quoque regia spirituali sunt gradus. Necessitas enim ecclesie 
requirit pluralitatem rectorum, dum ad regimen totius ecclesiastice 
multitudinis unus non sufficit per seipsum; messis enim multa? requirit 
multos operarios. Vnde oportuit potestatem regiminis pluribus commu- 
nicari. Sed que sunt a Deo" ordinata sunt, et sicut est ordo in rebus ita et 
in potestatibus. Ordo autem inequalitatem requirit et gradus; ideo 
potestas spiritualis regiminis non in omnibus est equaliter, sed secun- 
dum gradus quosdam. Nam super episcopos sunt archiepiscopi, et su- 
per hos sunt primates uel patriarche. Sicut enim una communitas uel 
congregatio? excedit et includit aliam, ut communitas prouincie com- 
munitatem ciuitatis et communitas regni communitatem unius 
prouincie et communitas totius mundi communitatem regni, sic et una 


potestas aliam excedit et includit. Est etiam alio modo gradus in huiusmodi 
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regard equally to his actions, vestments and adornments, so too in the 
New the bishops have both spiritual tasks above the minor ptiests, as has 
been said, and special adornments that are signs of their special powet. 
Though there is degree and inequality in priesthood, however, there 
are no degrees of pontifical power in relation to those things that 
belong to order, for all bishops are equal with respect to those things 
that belong to the episcopal order. But with respect to those things that 
belong to jurisdiction they are not equals; rather, there are degrees 
among them. Hence we must next consider such degrees. For royal 
powet, which is called jurisdiction, is not equal in all who have it, but 1s 
found in them according to certain degrees, and this is true of each kind 
of royal power: that is, whether over temporal or spiritual things. There 
are degrees of royal power over temporal things because some kings are 
superior to other kings, and kings are superior to dukes and to the other 
degrees of power that participate somewhat in royal power even though 
they are not called kings; and there is a certain one who is over all: 
namely, the emperor. Of these degrees it is said in Ecclesiastes 5: “For 
he that is high hath another higher, and there are others still higher 
than these. Moreover, there is the king that reigneth over all the land 
subject to him."! And the blessed Peter suggests these degrees when 
he says: "Whether it be to the king, as supreme; or unto governors, as 
unto them that are sent by him."? There are degrees of royal power 
over spiritual things also. For the necessity of the Church requires a 
plurality of rulers, because one man is not sufficient by himself to 
govern the whole ecclesiastical multitude; for a great harvest requires 
many labourers. Hence it is proper that ruling power should be 
communicated to many. But those things that are of God are ordered,’ 
and just as there is an order in things, so there is in powers. Otder, 
however, requires inequality and degree; and so royal power over 
spiritual things is not in all equally, but according to certain degrees. 
For above the bishops are the archbishops, and above them are the 
primates or patriarchs. For just as one community or congregation 
exceeds and includes another, as does the community of a province 
the community of a city and the community of a kingdom the 
community of one province, and the community of the whole world 
the community of a kingdom: so also does one power exceed and 
include another. There is degree in such power in another way also; for 
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potestate,! dum in eadem communitate quidam habent potestatem to- 
totaliter, ut episcopi, quidam autem partialiter, ut archidiaconi. 

Sed est considerandum ulterius quod ubi est gradus secundum magis 
et minus et superius et inferius oportet esse aliquid unum summum, 
quia magis et minus dicuntur per comparationem ad maximum; quod 
autem est? per? excellentiam dicitur uni soli conuenire.^ Propter hoc, 
omnis gradus respicit aliquid unum primum et summum. Oportet igitur 
esse unum cui potestas regiminis spiritualis conueniat in summo? et 
principaliter et secundum plenitudinem; in cuius rei figuram Dauid 
viginti quattuor summos sacerdotes instituit, quibus tamen omnibus 
unum prefecit. Et quia quod est principaliter et maxime tale causa est 
aliis ut sint talia, sicut maxime calidum causa est aliisó ut sint calida, 
ideo’ ab illo cui? primo et maxime conuenit spiritualis regiminis potestas 
deriuatur ad alios hec potestas participaliter et secundum gradus quos- 
dam, sicut requirit ecclesie utilitas pariter et decor; et ab hoc uno de- 
pendent omnes qui sunt quocumque modo participes spiritualis 
regiminis, sicut ab eo qui est super omnes ecclesias ecclesiarumque 
rectores. Hic autem unus rector Christus est. Sed quia Christus corp- 
otalem presentiam erat subtracturus ecclesie, conueniebat ut alicui uni 
committeret uniuersale regimen ecclesie, qui ecclesiam regeret loco et 
uice sui. Hic autem unus fuit Petrus, cui singulariter dixit: “Pasce oues 
meas"; cui etiam per? mortem a fidelibus abscedenti, alios in equali et 
simili potestate succedere uoluit, ut hec summa!? potestas esset in ec- 
clesia semper apud unum, pro utilitate ipsius ecclesie usque ad finem 
seculi. 

Et secundum hoc potest intelligi dictum a Christo: “Ecce, ego 
uobiscum sum omnibus diebus, usque ad consummationem seculi." 
Quia enim qui facit per alium per seipsum facere uidetur, ideo per hoc, 
quod semper est cum ipsis fidelibus aliquis unus per successionem non 
carnalem sed spiritualem uice Christi regens ecclesiam, dicitur ipse 
Christus omnibus diebus esse nobiscum usque ad mundi finem; post 
quem huiusmodi prelatio non erit ecclesie oportuna, quia per ipsum 


Christum immediate!! regetur et pascetur, illuminabitur et beatificabitur. 
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in the same community certain persons, such as bishops, have power 
fully, and others, such as archdeacons, partially. 

But it must be noted further that where there is degree according to 
greater and lesser and higher and lower, there must be a certain one that 
1s supreme, because things are called greater and lesser by comparison 
with a greatest, and it belongs to one thing only to be so called, by 
reason of excellence. For this reason, every degree is relative to 
something that is primary and supreme. There must therefore be one to 
whom royal power over spiritual things belongs in the highest degree 
and principally and according to fullness; and, as a figure of this, David 
instituted twenty-four chief priests, one of whom, however, was above 
all the others.! And because that which is of its kind principally and in 
the greatest degree is the cause of other things being of the same 
kind—as, for example, that which has the greatest heat is the cause of 
other things being hot—so from Him to whom royal power over spiti- 
tual things belongs in the highest degree is that power devolved to oth- 
ers as sharers and according to certain degrees, as the Church requires 
for her benefit and adornment alike; and upon this one, as upon Him 
Who is above all churches and rulers of churches, depend all who are in 
any way sharers in spiritual government. This one ruler is Christ. But 
because Christ’s bodily presence was to be withdrawn from the Church, 
it was fitting that the entire government of the Church should be com- 
mitted to some one person, who should rule the Church in His place 
and on His behalf. That one person was Peter, to whom alone He said: 
“Feed my sheep"? and He willed that others should succeed him in 
equal and similar power when he was sundered from the faithful by 
death, so that this supreme power should always belong to one man in 
the Church for the benefit of the Church herself until the end of the 
world. 

And it is according to this that what Christ said can be understood: 
“Behold, I am with you all days, even to the consummation of the 
world." For he who acts through another seems to act by himself. 
Therefore, because there is always among the faithful some one person 
ruling the Church on Christ’s behalf, not by fleshly succession but by 
spiritual, Christ Himself is said to be with us all days, even to the end of 
the world; after which the Church will have no need of such prelacy 
because she will be ruled and fed, illuminated and blessed, immediately 
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Sicut ergo in regno Iudaico rex regi successit post Dauid, ita et in eccle- 
sia succedit uice Christi pontifex pontifici, unde quod in psalmo dicit 
Dauid: “De fructu uentris tui ponam super sedem tuam, si custodierint 
filii tui testamentum meum,! et filii eorum usque in seculum sedebunt 
super sedem tuam," impletur in eo quem Dauid figurauit, scilicet 
Christo, cuius uice super solium ecclesiastici regni usque ad diem iudicii, 
sedet aliquis unus rex, non idem secundum personam sed idem secun- 
dum potentiam. De quo uno dicitur primo Regum: “Dominus,” scilicet 
Christus, “iudicabit fines terre et dabit imperium regi suo et sublimabit? 
cornu christi sui." 

Hic igitur unus, apud quem est summa potestas spiritualis regiminis, 
est successor Petri, Romanus uidelicet pontifex, uicarius lesu Christi. 
Licet enim alii rectores ecclesie, qui succedunt aliis apostolis, uicarii 
Christi dicantur et sint, hic tamen principaliter, simpliciter et uniuer- 
saliter Christi uices gerit in terris. Dicitur autem uicarius Christi et in 
quantum homo solum, quia sacerdos est, et in quantum Deus et homo, 
quia rex est, unde et uere Dei uicarius nominatur. Hic est rex omnium 
spiritualium regum, pastor pastorum, pater patrum, caput omnium fide- 
lium et omnium qui fidelibus presunt. Vnde et ecclesia cui presidet 
scilicet Romana, mater et caput est omnium ecclesiarum. Hic, licet ap- 
proptiate dicatur pontifex Romanus, uerissime tamen dicitur et est pon- 
tifex omnium Christianorum et omnium ecclesiarum rector, et 
episcopus urbis et orbis. Qui, licet mediantibus aliis pastoribus 
gubernet? diuersas ecclesias speciales, tamen immediatum regnum 
exercere potest super ecclesiam quamlibet. 

Hic est sacerdos summus et unus, cui omnes fideles obedire debent 
tamquam Domino lesu Christo. Hic est generalis iudex, qui omnes 
fideles, cuiuscumque conditionis, dignitatis et status, iudicat et ipse a 
nemine iudicari potest, sed Apostoli uoce pronunciat: *Qui me iudicat 
Dominus est.” Hic est apud quem plenissime sunt claues a Christo 
ecclesie tradite, quibus ligat et soluit, claudit et aperit, excludit et recipit;* 


stringit et relaxat, sententiat et iudicat. Hic est summus ordinator diuini 
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by Christ Himself. Just as, therefore, in the kingdom of the Jews king 
succeeded king after David, so too in the Church pontiff has succeeded 
pontiff on Christ's behalf. Hence what David says in the psalm— "Of 
the fruit of thy body will I set upon thy throne; if thy children shall keep 
my testimony their children shall also sit upon thy throne for ever- 
more"—4s fulfilled in Him of Whom David was a figure: that is, in 
Christ, in Whose place upon the throne of the ecclesiastical kingdom, 
even to the day of judgment, sits one king, who is not the same ac- 
cording to person but the same according to power. Of this one king it 
is said in 1 Samuel: “The Lord shall judge the ends of the earth, and He 
shall give empire to His king and exalt the horn of His anointed."? 

This one, then, to whom belongs the supreme power of spiritual 
government, is the successor of Peter; that is, the Roman pontiff, the 
Vicar of Jesus Christ. For though the other rulers of churches who have 
succeeded the other apostles may be called, and may be, vicars of 
Christ, he nonetheless acts principally, absolutely and universally on 
Christ's behalf on earth. He is called the Vicar of Christ both inasmuch 
as He is man only, because he is a priest, and inasmuch as He is God 
and man, because he is also a king. Hence he is indeed truly called the 
Vicar of God. He is the king of all spiritual kings, the shepherd of 
shepherds, the father of fathers, the head of all the faithful and of all 
who rule the faithful. Hence also the church over which he presides, 
that is, the Roman, is the mother and head of all churches. Though he 
may properly be called the Roman pontiff, he is nonetheless most truly 
called, and is, the pontiff of all Christians and the ruler of all churches and 
the bishop of the city and of the world. Though he governs the various 
individual churches through the mediation of other shepherds, he can 


»1 


nonetheless exercise immediate kingship over any church whatsoevet. 
He is the supreme and one priest to whom all the faithful owe 
obedience as to the Lord Jesus Christ. He is the general judge who 
judges all the faithful of whatever condition, dignity and station, and 
who can himself be judged by no one; rather, to declare it in the 
voice of the Apostle, *He that judgeth me is the Lord."^ It is to him 
that the keys of the Church have been most fully delivered by Christ, 
by which he binds and releases, closes and opens, excludes and receives, 
sentences and judges. He is the supreme ordainer of divine worship and 
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cultus et omnium que ad Dei cultum applicantur et pertinent. Hic est 
dispensator summus et uniuersalis ministeriorum Dei et thesaurorum 
Chtisti, et ecclesie distributor dignitatum et officiorum beneficiorumque 
ecclesiasticorum omnium, in quibus conferendis et distribuendis pri- 
mam et summam obtinet potestatem. 

Hic est summus et uniuersalis conditor canonum,! approbator legum 
sanctorumque omnium sanctionum, dispositor omnium ecclesiasti- 
corum ordinum, confirmator institutionum et electionum, determinator 
dubiorum, ostensor omnium que scienda sunt a singulis, et discretor 
omnium que in ecclesia fiunt. Hic est qui, secundum Bernardum, 
"parem super terram non habet," sed ei omnes subsunt iure diuino. Hic 
est, secundum eiusdem Bernardi uerba: "Sacerdos magnus, pontifex 
summus, episcoporum princeps, apostolorum heres: primatu Abel, gu- 
bernatu Noe, patriarchatu Abraam, ordine Melchisedech, dignitate 
Aaron, auctoritate Moyses, iudicatu Samuel, potestate Petrus, unctione 
Christus, cui claues tradite, cui oues credite sunt. Nam sunt quidem et alii 
celi ianitores et gregum pastores, sed hic tanto gloriosius quanto differen- 
tius, utrumque pre ceteris nomen hereditauit. Habent enim alii assigna- 
tos greges, singuli singulos, sed huic uni sunt uniuersi crediti, nec 
tantummodo ouium sed etiam pastorum ipse unus omnium pastor." 
Hic est itaque cui pascendi uniuersaliter Christi oues et agnos cura immi- 
net, cui omnium ecclesiarum sollicitudo incumbit. Nam ceteri uocati sunt 
in partem sollicitudinis, hic autem in plenitudine potestatis assumptus; sic 
autem habent alii partem sollicitudinis? quod nihil huic detrahit de pleni- 
tudine potestatis. Hic est primas et patriarcha, hierarcha summus atque 
monarcha totius ecclesie militantis, cui omnis anima iure subiecta debet 
esse tamquam excellentissime potestati; cui nisi? subiecta sit, salutem 
consequi non ualet, sicut nec si non sit in ecclesie unitate, nec ad ouile 
Christi pertinet qui Petri successorem recusat habere pastorem. 

Ipse est cui, secundum quatuor conditiones ecclesie supra in primo 
tractatu declaratas, quatuor conueniunt nomina et res nominum. Primo 
enim ecclesia est una, et ideo unum‘ est eius caput et unus est eius 


pastor, et ideo? unus quo primus et summus, de quo per Ezechielem 
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of all the things that are applied and pertain to the worship of God. He 
is the supreme and universal dispenser of the ministers of God and the 
treasures of Christ, and the distributor of the dignities of the Church 
and of all ecclesiastical offices and benefices, in the conferment and dis- 
tribution of which he displays his pre-eminent and supreme power. 

He is the supreme and universal establisher of the canons, the ap- 
prover of laws and the ordainer of all decrees; the disposer of all the 
otders of the Church; the confirmer of appointments and elections; the 
decider of doubtful matters; the revealer to each of all the things that 
must be known, and the arbiter of all the things that are done in the 
Church. He it is who, according to Bernard, “has no peer upon earth, "! 
but all men are subject to him by divine right. According to the words 
of the same Bernard, he is “the chief priest, the Supreme Pontiff, the 
prince of bishops, the heir of the apostles: an Abel in primacy; a Noah 
in government; an Abraham in fatherhood; a Melchizedek in orders; an 
Aaron in dignity; a Moses in authority; a Samuel in judgment; a Peter in 
power; a Christ in unction, to whom the keys have been given and to 
whom the sheep are entrusted. For there are indeed others who are 
both doorkeepers of heaven and shepherds of the flock; but his glory is 
as great as his difference from them, for he, before all others, has inher- 
ited both names. For others have had assigned to them this flock or 
that, but to him is entrusted the whole flock, and he himself is the one 
shepherd of them all: not only of the sheep, but of their shepherds 
also."? He it is, then, to whom belongs the task of feeding Christ's 
sheep and lambs universally: upon whom rests the care of all churches. 
For others are called to take some part in this care, but in him is vested 
fullness of power, and the others who take some part in this care do so 
in a manner that takes nothing away from his fullness of power. He is 
the primate and patriarch, the supreme hierarch and monarch of the 
whole Church Militant, to whom every soul must be subject as of right, 
as to the most excellent power. Nothing avails for salvation to anyone if 
he is not subject, just as it does not if he is not within the Church's 
unity; nor does anyone belong to Christ's flock who refuses to have 
Petet's successor as a shepherd. 

It is to him that four titles belong, and the things denoted by those 
titles, according to the four conditions of the Church described above, 
in the first part. For, first, the Church is one, and so her head is one and 
her shepherd is one, and so there is one who is foremost and supreme, of 
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predictum est: “Pastor unus erit omnium eorum, et iterum rex unus etit, 
omnibus! imperans." Et hoc est de ratione regni? quod sit unus, com- 
mune bonum multitudinis intendens et querens. Sicut ergo, in uno spe- 
ciali populo unius ecclesie, particularis requiritur unus episcopus qui sit 
totius populi caput, ita in toto populo Christiano, qui unus? est, re- 
quiritur quod sit unus totius ecclesie caput. 

Secundo, ecclesia est catholica, id est, uniuersalis, et similiter dicen- 
dum quod uniuersalem habet pastorem, Romanum pontificem, de quo, 
in eius consecratione uel cathedratione, dicitur: "Iribuas ei Domine 
cathedram pontificalem, ad regendam ecclesiam tuam et plebem tue 
sortis intra mundi limites uniuersam." In omni quippe multitudine ordi- 
nata ad unum, oportet super speciales^ potentias regitiuas esse unam 
communem, que ad bonum commune intendat, que propter hoc diuin- 
ior est specialibus; quia? bonum quanto communius tanto diuinius, ut- 
pote Primo Bono similius, in quo totius boni ratio continetur. Est igitur 
unus pastor uniuersalis et rector totius ecclesie; et ideo ecclesia Romana, 
cuius est pontifex, uniuersalis dicitur. 

Verum illa distinctio de uniuersali est diligenter notanda quam In- 
nocentius in epistola quadam tangit, dicens quod uno modo dicitur 
uniuersalis ecclesia, que de uniuersis constat ecclesiis; et, secundum 
hanc acceptionem uocabuli, ecclesia Romana non est uniuersalis ec- 
clesia sed pars uniuersalis ecclesie, prima uidelicet et precipua, uelut 
caput in corpore, quoniam in ea plenitudo potestatis existat, ad cet- 
eras autem pars aliqua plenitudinis deriuatur. Alio modo, dicitur 
uniuersalis ecclesia que sub se continet ecclesias uniuersas; et, secun- 
dum hanc nominis rationem, Romana tantum uniuersalis ecclesia nun- 
cupatur quoniam ipsa sola singulari priuilegio dignitatis ceteris est 
prelata, sicut et Deus uniuersalis Dominus appellatur, quoniam 
uniuersa sub eius dominio continentur. Est enim una generalis ec- 
clesia, de qua Veritas inquit ad Petrum: “Tu es Petrus et super hanc 
petram edificabo ecclesiam meam"; et sunt multe particulares ecclesie, 


de quibus Apostolus ait: “Instantia mea cotidiana, sollicitudo omnium 


1: omnibus] omnium P!V 2: regni] regis zzz. 3: unus] os. P? 4: speciales] spiritu- 
ales P? 5: communem] oz. P? 6: quia] ad V 7: existat] existit P? 


PART TWO, CHAPTER 5 179 


whom it was foretold by Ezekiel: “They shall all have one shepherd, and 
there shall be one king to rule them all.”! And this is of the essence of 
kingship: that there should be one who strives after and seeks the 
common good of a multitude.” Just as, therefore, in one specific people 
of one particular church, one bishop is required who is the head of the 
whole people, so in the whole Christian people, which is one, is re- 
quired one who is the head of the whole Church. 

Second, the Church is catholic, that is, universal, and it must in the 
same way be said that that she has a universal shepherd, the Roman pon- 
tiff, of whom it is said at his consecration or enthronement: “Bestow 
upon him, O Lord, a pontifical throne, that he may rule Thy Church and 
Thy chosen people throughout all the ends of the earth.”> Indeed, in 
every multitude ordered to one end, there must be one common power 
above particular ruling powers, that seeks the common good and is for 
this reason more divine than the particular powers; for a good is more 
divine insofar as it is more common, inasmuch as it resembles more closely 
the First Good in Whom is contained the ground of every good. There is, 
therefore, one universal shepherd and ruler of the whole Church; and so 
the Roman church, of which he is pontiff, is called universal. 

Careful attention must be paid, however, to the different senses of 
‘universal’ upon which Innocent touches in a certain letter.^ He says 
that, in one way, the Church is called universal because she consists of 
all the churches; and, according to this acceptation of the term, the 
Roman church is not the universal Church but part of the universal 
Church: that is, the primary and principal part, as the head is in the 
body, because there is fullness of power in her and this fullness is de- 
volved to the other parts. In another way, that church is called univer- 
sal which contains under itself all churches; and, according to this 
meaning of the word, the Roman church is indeed described as uni- 
versal because to it alone has been granted the singular dignity of rul- 
ing all the others, just as God is called the universal Lord because the 
universe is under His lordship. For there is one general Church, of 
whom the Truth said to Peter: “Thou art Peter, and upon this rock I will 
build my Church"; and there are many particular churches, of which 
the Apostle says: "That which cometh upon me daily, the care of all the 
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ecclesiarum." Ex omnibus autem una consistit, tamquam ex particulari- 
bus generalis, et una preeminet omnibus, quoniam, cum unum sit cot- 
pus ecclesie, de quo dicit Apostolus: *Omnes unum corpus sumus in 
Christo,” illa uelut caput ceteris membris excellit. Qui autem hunc pri- 
matum unius capitis respectu unius ecclesiastici corporis pertinaciter 
negant Christum diuidunt. Ecclesiam scindunt, unitatem! auferunt, et 
consequenter in Spiritum Sanctum peccant, per quem unitur ecclesia; 
propter quod heretici et schismatici merito sunt censendi. 

Tertio, ecclesia est sancta, et ideo uniuersalis pastor ecclesie dicendus 
est sanctus. Nam etsi persona que preest possit esse non sancta, tamen 
status et locus est sanctus. Immo, est summe sanctus? in hac uita, et 
summe perfectus et totius sanctificationis principium in ecclesia. Ideo 
Romanus pontifex Pater Sanctissimus appellatur, quia Sancti Sanctorum 
uicem gerit, et locum tenet. 

Quarto, ecclesia dicitur apostolica, et ideo summus rector ecclesie 
apostolicus recte nominatur, et sedes eius apostolica dicitur. Ipse enim 
est uicarius illius magni apostoli Christi, ipse successor principis apos- 
tolorum, Petri, in quo tota? apostolica auctoritas^ reseruatur.> 

Ad confirmationem autem dictorum inducenda sunt quedam. Et 
primo quidem ad ostendendum quod oportet esse in tota ecclesia unum 
caput et unum regem adduci possunt alique rationes que® ex magnorum 
doctorum scriptis accipiuntur. Quarum precipua hec est: quia regnum 
ecclesie est optime ordinatum et secundum optimum regiminis modum 
utpote ab optimo principio institutum atque dispositum. Optimum au- 
tem regimen multitudinis est ut regatur per unum. Igitur ecclesie regi- 
men sic est dispositum ut unus toti ecclesie? presit. Quod autem 
optimum regimen fit? per unum ex hoc declaratur. Nam regimen siue 
gubernatio nihil est aliud quam directio gubernatorum ad finem, qui est 
aliquod bonum. Vnitas autem pertinet ad rationem boni, sicut probat 
Boetius iii? libro De consolatione, per hoc: quod sicut omnia desiderant 
bonum, ita desiderant unitatem sine qua esse non possunt; unumquod- 


que enim in tantum est in quantum unum est. Vnde illud ad quod tendit 
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churches."! But the one is made up of all, as the general is of particu- 
lars, and the one surpasses them all because, since there is one body of 
the Church, of which the Apostle says “we are one body in Christ? she 
stands, as head, above the other members. Those who obstinately deny 
the primacy of the one head with respect to the one ecclesiastical body 
divide Christ. They sunder the Church, they take away unity, and con- 
sequently they sin against the Holy Spirit by Whom the Church is 
united; and for this reason they are worthy to be deemed heretics and 
schismatics. 

Third, the Church is holy, and so the univetsal shepherd of the 
Church must be called holy. For though it may be that the person who 
rules is not holy, his status and place is holy nonetheless. Indeed, it is 
supremely holy in this life and supremely perfect, and the foundation of 
all sanctification in the Church. And so the Roman pontiff is called 
Most Holy Father, because he acts on behalf, and holds the place, of 
the Holy of Holies. 

Fourth, the Church is called apostolic, and so the supreme ruler of 
the Church is rightly named apostolic and his See is called apostolic. 
For he is the vicar of the great apostle, Christ, and he is the successor of 
the prince of the apostles, Peter, in whom the whole apostolic authority 
is reserved. 

Certain considerations may be cited in confirmation of what has 
been said. First, indeed, by way of showing that there must be one head 
and one king in the whole Church, certain reasons can be adduced that 
are derived from the writings of the great doctors. The chief of these is 
this: that the kingdom of the Church is ordered in the best way and ac- 
cording to the best mode of government insofar as it is founded and 
disposed according to the best principle. But the best principle for the 
government of a multitude is that it be ruled by one. The government 
of the Church is therefore disposed in such a way that one man presides 
over the whole Church. That the best government is that of one is 
shown by the following argument. Rule or government is nothing other 
than the direction of that which is governed to its end, which is some 
good. But unity pertains to the nature of the good, as Boethius proves 
in book 3 of De consolation by the fact that, just as all things desire a 
good, so do they desire the unity without which they cannot exist; for 
anything at all exists only insofar as it is one. Hence, that which the 
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intentio multitudinem gubernantis recte est unitas et pax multitudinis, in 
qua unitate consistit bonum et salus cuiuslibet societatis. Sed per se 
causa unitatis est unum natura, et plures non possunt unire multa nisi 
aliquo modo ipsi uniantur. Quare illud quod est per se unum efficacius 
et melius est causa unitatis quam plures uniti; ex quo sequitur quod mul- 
titudo melius regatur per unum quam per plures, dummodo in illo uno! 
sit bonitas que requiritur? in regente. 

Hoc etiam patet alio modo. Nam illa que sunt secundum naturam 
optime se habent. In singulis enim operatur natura quod optimum est 
secundum exigentiam uniuscuiusque; quia opus nature est opus Dei, 
cuius opera sunt perfecta et optima. Omne autem naturale regimen ab 
uno est? In multitudine namque membrorum corporis est unum mem- 
brum^ quod principaliter mouet, scilicet cor; et in partibus potentialibus 
anime una potentia est que aliis preest, scilicet ratio, prout comprehen- 
dit intellectum et uoluntatem. Et in apibus unus tex est, et grues unam 
sequuntur, et in toto uniuerso? unum Primum Principium est quod om- 
nia producit et mouet. Quare et in multitudine humana, si optime regi 
debeat, oportet esse unum rectorem. Et si unitas gubernantis requiritur 
ad optimum regimen multitudinis humane, que unitur ex inclinatione 
nature, multo magis requiritur ad regimen illius communitatis que unitur 
etiam munere gratie, cuiusmodi est communitas ecclesiastica. Nam illud 
quod est secundum gratiam non contrariatur ei quod est secundum 
naturam, sed petficit illud. Relinquitur ergo quod in regno ecclesie sit 
unus rector. 

Et hoc? idem ostenditur alia ratione, que oritur ex predicta. Christus 
enim non deficit in necessariis ecclesie sue, quam usque ad mortem 
dilexit. Est autem ecclesie necessarium ut eius unitas conseruetur, que 
maxime conseruari potest per hoc, quod gubernatur ab uno. Requiritur 
enim ad unitatem ecclesie quod omnes fideles in fide conueniant. Conu- 
enit autem, circa ea que fidei sunt, questiones moueri, que, dum per 
unius sententiam determinantur, unitas fidei conseruatur in ecclesia et 
remouetur diuisio que per diuersorum sententias esse posset. Est igitur 


tenendum firmiter quod, ex ordinatione Christi, unus toti ecclesie preest. 
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government of a multitude is properly intended to secure is the unity 
and peace of the multitude, in which unity the good and health of every 
society consists. But the cause of unity is in itself one in nature, and 
several things cannot unite many things unless they are themselves in 
some way united. Hence that which is one in itself is a more efficacious 
and better cause of unity than several things that have been united; 
from which it follows that a multitude may be better ruled by one than 
by several, provided that there is in that one the goodness that is re- 
quired in a ruler. 

This 1s clear also in another way. For those things are best that are 
according to nature, because in each case nature brings about what is 
best according to the needs of each; for the work of nature is the work 
of God, Whose works ate perfect and best. But all natural government 
is by one. For in the multitude of the body's members there is one 
member that principally moves them, namely, the heart. And among the 
faculties of the parts of the soul there is one faculty that governs the 
others, namely, reason, as embracing intellect and will. And among the 
bees there is one king, and cranes follow one leader, and in the whole 
universe there is one First Principle Who produces and moves all 
things. Hence in the human multitude, if it is to be ruled in the best 
way, there must be one ruler.! And if unity of government is required 
for the best rule of the human multitude, which is united by inclination 
of nature, so much the more is it required for the rule of that commu- 
nity which is united by the gift of grace, of which kind is the ecclesiasti- 
cal community. For that which is according to grace does not go against 
that which is according to nature, but perfects it.? It follows, therefore, 
that there is one ruler in the Church. 

And this same conclusion can be shown by another argument, 
which arises from the previous one. For Christ does not fail in the 
things necessary to His Church, whom He has loved even unto death. 
But it is necessaty to the Church that her unity be conserved, and it can 
be conserved most effectively when she 1s governed by one. For it is 
required for the Church's unity that all the faithful agree in matters of 
faith. But when questions arise concerning those things that are of faith, 
unity of faith is best preserved in the Church when they are determined 
by the judgment of one, and the division that might arise from the judg- 
ments of different persons is removed. It must therefore be held firmly 
that, by Christ's ordinance, one man rules the whole Church. 





t. Cf. DRP 1:3. 
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Hec autem ratio confirmatur per id quod dicit Hugo de Sancto Vic- 
tore! circa principium commenti sui super angelica hierarchia, ubi os- 
tendit quod uniuersitas conseruatur per relationem? omnium potes- 
tatum ad unum Principium, sic dicens: *Ad decorem et pulchritudinem 
eorum que sapientia ornant operum, ab una uirtute et potestate una 
distribuuntur multe uirtutes et potestates multe efficiuntur; sed ne rur- 
sus multitudo schisma generet ac diuisionem et aduersus se pugnet or- 
bis dominatione? contraria, unum principium est et moderator unus 
omnium, a quo habent quod sunt et sub quo moderantur possunt et 
referunt ad ipsum omne quod efficiunt, ut unitas maneat in omnibus et 
pax perseueret in regno cuncta creantis et gubernantis omnia Dei." Hoc 
autem quod generaliter dicit Hugo de uniuerso mundo potest adaptari 
specialiter ad ecclesiasticum regnum, cuius unitas optime conseruatur 
per hoc, quod ab uno rectore dependent omnes fideles et rectores fide- 
lium uniuersi. Patet igitur quod est unus rex et pastor totius ecclesie. 
Sicut enim in ecclesia triumphant unus presidet, scilicet Deus, qui etiam 
toti uniuerso principatur, sic et* in ecclesia militanti, que a triumphanti 
per similitudinem deriuatur, unus est qui presidet fidelibus uniuersis. 

Quod autem iste unus sit Romanus pontifex, Petri successor, ex 
primatu et prerogatiuis ipsius beati Petri, maxime confirmatur. Nam 
precessor et successor sunt pares officio et potestate, licet possint esse 
dispares merito et uite bonitate. Cum ergo beatus Petrus fuerit constitu- 
tus a Christo princeps super uniuersam ecclesiam, oportet dicere quod 
eius successor est ille qui est uniuersalis rector ecclesie. Ad ostenden- 
dum autem priuilegia singulatis potestatis Petro collate, illud primo 
occurrit quod ei Dominus ait, ut in Iohanne habetur: “Tu uocaberis 
Cephas"; quod, etsi Petrus interpretatur secundum unam linguam, ta- 
men secundum aliam caput? exponitur, ut, sicut caput inter cetera 
membra corporis obtinet principatum, uelut in quo uiget plenitudo sen- 
suum, sic Petrus inter apostolos, et per consequens successores eius, 
inter uniuetsos ecclesiarum prelatos est auctoritate precipuus et precellit 
singulariter potestate ac dignitate. 

Deinde accipiendum est illud quod in euangelio Matthei legitur. 


Petro enim confitenti Christum esse Filium Dei uiui respondit Christus: 
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This argument is confirmed by what Hugh of Saint Victor says near 
the beginning of his commentary on De angelica hierarchia, where he 
shows that the universe is preserved by the relation of all powers to one 
First Principle. He speaks as follows: “For the sake of the grace and 
beauty of those things that they adorn with the wisdom of their works, 
many virtues are distributed and many powers created by the one Virtue 
and the one Power. But lest multitude produce discord and division and 
strive against itself in opposition for domination of the world, there is 
one First Principle and one Moderator of them all, from Whom they 
have their being and under Whom they are directed in what they can do 
and led back to Him in all that they effect, so that unity may endure in 
all things and peace prevail in the whole kingdom of God, Who is the 
creator and ruler of all things." And what Hugh says generally of the 
whole world can be adapted to the ecclesiastical kingdom in particular, 
whose unity is best preserved by the fact that all the faithful, and the 
rulers of the faithful everywhere, depend upon one ruler. It is clear, 
therefore, that there is one king and shepherd of the whole Church. For 
just as the one God, by Whom indeed the universe is governed, pre- 
sides over the Church Triumphant, so too, in the Church Militant, 
which is related to the Church Triumphant by resemblance, there is one 
who presides over the whole of the faithful. 

That this one is the Roman pontiff, the successor of Peter, by virtue 
of the primacy and prerogative of the blessed Peter himself, is most 
firmly established. For predecesor and successor are equal in office and 
powet, even though they may differ in merit and goodness of life. Since, 
therefore, the blessed Peter was appointed by Christ as prince over the 
whole Church, it is proper to say that his successor is he who is the uni- 
versal ruler of the Church. By way of showing the privilege of singular 
power that was granted to Peter, it came about first, as is recorded in 
John, that the Lord said: “Thou shalt be called Cephas,"? which, though 
translated as ‘rock’ according to one language, nonetheless means ‘head’ 
according to another: as if, just as the head holds the chief place among 
the other members of the body, as being that in which fullness of sensa- 
tion flourishes, so Peter, and consequently his successors, is foremost 
and singulatly pre-eminent in power and dignity among all the prelates 
of churches. 

Next, what is recorded in Matthew's gospel must be noted. For 
when Peter had confessed Chtist to be the Son of the living God, Christ 
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“Et ego dico tibi, Tu es Petrus, et super hanc petram edificabo ecclesiam 
meam," et cetera; ubi illud primo attendendum quod non! sine misterii 
sacramento cum Christus uniuersos interrogasset apostolos: “Vos au- 
tem quem me esse dicitis?" solus Petrus, quasi primus, respondit pro 
omnibus: “Tu es Christus, filius Dei uiui.” Postea uero diligenter ani- 
maduertenda sunt uerba que Christus Petro dixit: “Tu es," inquit, 
"Petrus"; non autem nunc primo hoc nomen accepit, ut Augustinus ait, 
sed quando dictum est ei: “Tu uocaberis Cephas,” quod interpretatur 
petrus," ut iam dictum est. Vnde, sicut Crisostomus ait: *Hic est unus 
honor Petro datus a Christo, scilicet quod largitus est ei nomen." In hoc 
autem quod subdit, “super hanc petram edificabo ecclesiam meam," 
Petrum pastorem facit, ut idem Crisostomus ait. Potest enim intelligi 
uno modo “super hanc petram," id est super te et successores tuos; uel 
"super hanc petram," id est super hunc quem confessus es, quia petra 
erat Chtistus. 

Deinde subdit Christus alium Petri honorem, dicens: “Tibi dabo 
claues tegni celorum, et quodcumque ligauetis super terram erit ligatum 


> 


et in celis et quodcumque solueris super terram,” et cetera. Vt autem 
glossa dicit: claues regni celorum ipsam discretionem et potentiam 
nominat: potentiam qua liget? et? soluat, et discretionem qua dignos uel 
indignos discernat. Dicit autem in futuro: “tibi dabo,” ut insinuet quod 
non solum ei dedit sed eius etiam successoribus daturus esset; uel quia 
postea perfectius dedit, quando dixit et aliis post resurrectionem: “Ac- 
cipite Spiritum Sanctum: quorum remiseritis peccata remittuntur eis,” et 
cetera; quem Spiritum Sanctum postea in die Pentecostes plenius rece- 
perunt. Vel dixit “dabo” quia hec potestas efficaciam sortitur ex Christi 
passione, que adhuc futura erat quando hoc dixit. Vnde, secundum 


Crisostomum, quod ante Passionem promisit post resurrectionem affir- 


mando dedit, cum^ dixit: “Pasce oues meas." 
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replied: *And I say also unto thee, that thou art Peter, and upon this 
rock I will build my Church," and so on; where it must be noted first 
that it is not without sacred significance that, when Christ asked all the 
apostles, “Whom say ye that I am?" Peter alone, as if their leader, an- 
swered for all of them: “Thou art the Christ, the Son of the living 
God."! Next, the words that Christ spoke to Peter must be diligently 
considered. “Thou art Peter," He said; but, as Augustine says,? it was 
not at this point that Peter first received the name, but when it was said 
to him: “Thou shalt be called Cephas," which, as has been said, is by 
interpretation ‘rock.’ Hence, as Chrysostom says, “Here one honour 
was given to Peter by Christ: that is, He bestowed a name on him.” 
And in what He adds, “upon this rock I will build my Church," He 
makes Peter the shepherd, as Chrysostom says in the same place. For, 
in one way, “upon this rock” can be understood to mean “upon thee 
and thy successors”; alternatively, “upon this rock," means “upon Him 
Whom thou hast confessed,” for the rock was Christ.* 

Christ next added another honour to Peter, saying: “And I will give 
unto thee the keys of the kingdom of heaven, and whatsoever thou 
shalt bind on earth shall be bound also in heaven, and whatsoever thou 
shalt release on earth,"5 and so on. As the gloss says, “the keys of the 
kingdom of heaven” denotes discretion and power: power to bind and 
release, and discretion to distinguish the worthy or the unworthy.® But 


> 


He speaks in the future tense, “I mX give unto thee,” as if to suggest 
that He is not giving them to Peter only, but that they are to be given 
also to his successors; or because He later gave them more perfectly 
when, after the Resurrection, He said to the others also: “Receive ye the 
Holy Spirit; whose soever sins ye remit, they are remitted unto them,” 
and so on; and they later received the Holy Spirit more fully, on the day 
of Pentecost? Alternatively, He said “I will give" because this power 
derives its efficacy from Christ's Passion, which, when He spoke, was 
yet to come. Hence, according to Chrysostom, what He promised be- 
fore the Passion He gave after the Resurrection by way of affirmation, 


when He said: “Feed my sheep.” 
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Ostendit autem Christus consequenter harum clauium usum, dicens: 
“Quodcumque ligaueris super terram," et cetera, id est, secundum glos- 
sam, “Quodcumque indignum remissione iudicaueris dum uiuit indig- 
nus apud Deum iudicabitur, et quemcumque soluendum iudicaueris 
dum uiuit remissionem consequetur." Et subditur in glossa: “Vide 
quantam potestatem habet petra super quam fundatur ecclesia, ut etiam 
iudicia eius maneant firma quasi Deo iudicante per eam." Consideranda 
sunt autem que sequuntur in glossa, que sic ait: hec soluendi atque 
ligandi potestas, quamuis soli Petro data uideatur a Domino, tamen 
etiam ceteris apostolis datur, et etiam nunc in episcopis ac presbyteris 
omni ecclesie; “sed ideo Petrus specialiter claues regni celorum et prin- 
cipatum iudiciarie potestatis accepit, ut omnes per orbem credentes in- 
telligant quod quicumque ab unitate fidei uel societatis illius, quolibet 
modo, semetipsos segregant, tales nec a uinculis peccatorum absolui nec 
ianuam possunt regni celestis ingredi." Specialiter autem eam Petro 
concessit ut ad unitatem nos inuitaret. ldeo enim eum principem Apos- 
tolorum constituit, ut ecclesia unum principalem Christi haberet ui- 
carium, ad quem diuersa membra ecclesie recurrerent si forte inter se 
dissentirent. 

Quod si diuersa capita essent in ecclesia, unitatis vinculum rumpere- 
tur. Sic igitur, licet omnibus apostolis simul! dictum sit “quecumque 
allipaueritis super terram erunt ligata et in celis,"? et cetera, ut habetur 
Matthei xviii’, tamen prius singulariter dictum est Petro soli *quodcum- 
que? ligaueris super terram erit ligatum et in celis"; per quod intelligi 
debet ordo in huiusmodi potestate, quia primo et principaliter conuenit 
Petro, et per eum descendit ad alios. Petro ergo dictum est sine aliis sed 
alis non sine ipso, ut intelligatur sic esse ei tributam potestatem huius- 
modi ut quod^ alii sine ipso non possunt ipse sine aliis possit, ex priuile- 
gio sibi collato et concessa sibi plenitudine potestatis, per quam potest 
ligare ceteros sed ligari non potest a ceteris. Illud etiam notat Crisosto- 
mus, quod Christus, dans claues Petro, dixit “in celis"; dans autem poten- 


tiam apostolis communiter non dixit "in celis" sed in celo uno, quia alii 
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Christ next showed the use of those keys, saying: “Whatsoever thou 
shalt bind on earth,” and so on; that is, according to the gloss: “Whom- 
soever thou shalt judge unworthy of forgiveness while he lives shall be 
judged unworthy with God, and for whomsoever thou shalt judge wor- 
thy to be released while he lives, forgiveness will follow"; and it is added 
in the gloss: “See how great a power that rock has upon which the 
Church is built, that its judgments might remain firm as though God 
gave judgment by it." What comes next in the gloss must also be con- 
sidered, where it says that though this releasing and binding power 
seems to have been given by the Lord to Peter alone, it was nonetheless 
given to the other apostles also, and is even now in the bishops and 
presbyters of the whole Church; *but Peter received in a special manner 
the keys of the kingdom of heaven and supremacy of judicial power, 
that all the faithful throughout the wotld might understand that all who 
in any way separate themselves from the unity of the faith, or from 
communion with him, should neither be able to be released from the 
bonds of sin nor to enter the gate of the heavenly kingdom."! He 
granted this power especially to Peter, that He might invite us to 
unity; for He thus appointed him prince of the apostles, so that the 
Church should have one principal vicar of Christ, to whom the differ- 
ent members of the Church might have recourse should there happen 
to be dissension among them. 

If there were diverse heads in the Church, the bond of unity would 
be ruptured. So, therefore, though it was said to all the apostles to- 
gether, “whatsoever you shall bind on earth shall be bound in heaven,” 
and so on, as is recorded in Matthew 18,? it was first said in the singu- 
lar, to Peter alone, “whatsoever thou shalt bind on earth shall be bound 
also in heaven"; by which it is to be understood that there is order in 
such power, because it belongs first and principally to Peter and 
through him it descends to others. This was therefore said to Peter 
without the others, but not to the others without him, so that it might 
be understood that such power was conferred upon him in such a way 
that what others cannot do without him he can do without others, by 
virtue of the fullness of power granted and conceded to him, by which 
he can bind others but cannot be bound by others. Also, Chrysostom 
notes that, in giving the keys to Peter, Christ said “in the heavens,” 
whereas, in giving power to the apostles in general, He did not say *in 
the heavens,” but “in heaven" in the singular, because the others are not 
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non sunt tante perfectionis sicut Petrus. In hac autem potestate soluendi 
et ligandi datur intelligi potestas iudiciaria, non solum in remissione 
peccatorum sed etiam in dissolutione et determinatione causarum, in 
excommunicatione ac aliarum penarum inflictione, in indulgentiis et 
quacumque relaxatione in preceptis, et quacumque constitutione seu 
obseruatione. 

Adhuc, sicut habetur in euangelio Matthei, Dominus mandauit 
Petro ut solueret tributum pro ipso et pro se; super quo! dicit glossa 
quod quia discipuli uiderant pro Petro et Domino idem tributum red- 
ditum ex equalitate pretii, arbitrati sunt omnibus apostolis Petrum esse 
prelatum. Item,? sicut habetur in eodem euangelio, solus Petrus que- 
siuit a Christo: “Si peccauerit in me frater meus dimittam ei usque sep- 
ties?" et ei soli lesus respondit: *Non dico tibi usque septies, sed 
usque septuaginta? septies." Nam septenarius est numerus uniuersita- 
tis. Septenarius ergo in seipsum* multiplicatus in hoc loco significat 
uniuersorum uniuersa peccata; quia solus Petrus potest non solum 
omnia [peccata] sed etiam omnium crimina relaxare. 

Adhuc, sicut habetur in euangelio Luce, Petrus ait Christo loquenti: 
“Domine, ad nos dicis [hanc parabolam|?" super quo dicit glossa: 
Petrus, cui iam? commissa fuerat ecclesia quasi omnium curam gerens, 
inquirit utrum ad omnes Dominus parabolam pertulisset. Amplius, 
super illud Iohannis quod ait Petrus: *Domine, tu mihi lauas pedes?" 
dicit beatus Augustinus: “Non putemus hic Petrum inter ceteros for- 
midasse atque recusasse et? alios ante ipsum libenter et equanimiter 
permisisse. Non enim ita intelligendum est quasi aliquibus iam lauisset, 
et post eos uenisset ad Petrum. Quis enim nesciat primum apostolo- 
rum esse beatissimum Petrum? Sed intelligendum est quod ab illo ce- 
perit. Quando igitur [pedes discipulorum] lauare cepit uenit ad eum a 


quo cepit, scilicet ad Petrum. 
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not so great in perfection as Peter.! In this power of releasing and bind- 
ing we are given to understand a judicial power, not only in the remis- 
sion of sins, but also in the resolution and determination of causes, 
excommunication and the infliction of other penalties, indulgences, and 
any relaxation of what is commanded and of any decree or observance 
whatsoever. 

Moreover, as is recorded in Matthew's gospel, the Lord commanded 
Peter to pay the tribute for himself and Him; on which the gloss says 
that because the disciples saw the same ttibute paid for Peter and the 
Lord out of the same sum of money, it was gathered from this by all the 
apostles that Peter was their leader.? Again, as is recorded in the same 
gospel, Peter alone asked Christ: “How often shall my brother sin 
against me and I forgive him? Till seven times?" And only to him did 
Jesus reply: “I say not unto thee, Until seven times, but until seventy 
times seven." For seven is the number that signifies universality. In this 
place, therefore, seven multiplied by itself signifies the whole universal- 
ity of sins; for only Peter can remit not only all sins but also the crimes 
of all men.? 

Moreover, as is recorded in Luke's gospel, Peter spoke to Christ, 
saying: “Lord, speakest thou this parable unto us, [or even to all|?" on 
which the gloss says that Peter, to whom the Church had by now been 
entrusted as to one having the care of all men, asked whether the Lord 
had intended the parable for all men.^ Further, on that passage in John 
where Peter says, “Lord, dost thou wash my feet?"^ the blessed 
Augustine says: “We are not to suppose here that Peter was the one 
among the others who had expressed fear and reluctance and that the 
others had undergone it gladly and with composure before him. For it is 
not to be understood that Christ had already washed the others and had 
come to Peter after them. For who does not know that the most blessed 
Peter was the first of all the apostles? Rather, it is to be understood that 
He began with Peter. When, therefore, He began to wash the disciples? 
feet, He came to him with whom He began: that is, to Peter." 6 





!. The point holds only in relation to the Greek New Testament, where Matt. 
16:19 has èv tois ovoavoic and Matt. 18:18 has £v t@ oveava. Chrysostom (Homiliae in 
Mattheum 54:2£ (PG 58:534f)) does not attach any Petrine significance to these facts; but 
cf. Origen, as cited at CA on Matt. 18:18. 

? Matt. 17:26; Gossa ordinaria, PL 114:146; CA, ad loc. The Petrine signifi- 
cance that James attributes to Matt. 17:26 is not supported by the glosses. 

* Matt. 18:21£ and see pt. 1, ch. 3, p. 41; CA, ad loc. 

* Luke 12:41; Gossa ordinaria, PL 114:299. 

5 John 13:6. 

9. In Ioannis evangelium 56:1 (CC 36:467). 
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Adhuc, circa Passionem, cum pluraliter dixisset Christus! de omni- 
bus apostolis: “Symon, ecce Satanas expetiuit ut cribraret uos sicut 


3 


triticum," singulariter tamen? Petro subiunxit: “Ego pro te rogaui, ut 
non deficiat fides tua"; statimque addidit: “et tu, aliquando conuersus, 
confirma fratres tuos." Ad Petrum enim, tamquam ad magistrum et 
prelatum, pertinet ceteros confirmare. Vnde dicit glossa quod, dimis- 
sis? ceteris, uenit ad Petrum prelatum dicens “et tu, aliquando conuer- 
sus, confirma fratres tuos"; id est: "Postquam, me negato, plorauetis 
ac penitueris, corrobora ceteros, cum te principem apostolorum depu- 
tauerim. Hoc enim decet te, qui mecum robur es et petra ecclesie." Ex 
quibus aperte innuitur quod Petri sedes a fide catholica nullo unquam 
tempore deuiaret, sed magis reuocaret alios ab errore et confirmaret? 
etiam dubitantes. Ex hoc etiam,? quod Petro eiusque successoribus 
datur potestas alios confirmandi, imponitur aliis necessitas obse- 
quendi. 

Imminente insuper Christi passione, solus Petrus, educens gladium, 
percussit seruum pontificis et dexteram eius abscidit auriculam. Adhuc, 
Christo resurgente, angelus resurrectionis testis? mulieribus ait: “Dicite 
discipulis eius et Petro" quia surrexit. Ipso etiam die resurrectionis, 
Petro Christus apparuit, sicut dicitur in euangelio Luce: *quod surrexit 
Dominus uere et apparuit Symoni." Hanc autem manifestationem soli 
Petro prius factam, deinde ipsi cum aliis discipulis coapostolis eius, 
Paulus declarat [prima] ad Corinthios, ubi dicit quia surrexit Dominus 
tertia die,’ secundum scripturam, et quia uisus est Cephe et post hoc 
undecim. 

Amplius, post ipsam resurrectionem, appropinquante Ascensionis 
tempore, tertio requisitus a Christo an se amaret, et tertio amorem Christi 
confitens, ter audiuit a Christo: “Pasce agnos meos" et “oues meas.” Non 
autem ait Christus “pasce has oues uel illas" sed simpliciter et indefinite 
oues, ut omnes omnino ei intelligantur esse? commisse. Sicut autem 


glossa dicit, exponens istud "pasce oues meas," preteriens Dominus alios, 
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Again, near the time of the Passion, when Christ said of all the apos- 
tles in the plural, “Simon, behold, Satan hath desired to have you, that 
he may sift you as wheat," He nonetheless said also to Peter in the sin- 
gular: “I have prayed for thee, that thy faith fail not”; and immediately 
He added: “And when thou are converted, confirm thy brethren.”! For 
it pertains to Peter, as master and leader, to confirm others. Hence the 
gloss says that, having dismissed the others, Christ came to Peter, the 
leader, saying: “And when thou art converted, confirm thy brethren”: 
that is, “Afterwards, when thou hast denied me and wept and repented, 
fortify the others, because I have deputed thee to be the prince of the 
apostles. This befits thee, who art my strong one and the rock of the 
Church.”? It is clearly implied by these sayings that the See of Peter 
would never at any time deviate from the catholic faith but, rather, 
would recall others from error and also confirm the doubters. Also, by 
the fact that power to confirm others was given to Peter and his succes- 
sors, a necessity of obedience is imposed upon those others. 

Moreover, immediately before Christ’s Passion, it was Peter alone 
who, drawing a sword, struck the servant of the high priest and cut off 
his right ear? Again, when Christ had risen, the angel who declared the 
Resurrection to the women said that they were to “tell His disciples and 
Peter” that He had risen. On the day of Resurrection itself Christ ap- 
peared to Peter, as is said in Luke’s gospel: “The Lord is risen indeed, 
and hath appeared to Simon."? Paul declares in 1 Corinthians that this 
manifestation occurred first to Peter only, and only then to the other 
disciples, his fellow apostles; for he says that the Lord rose on the third 
day, according to the scriptures, and that he was seen by Cephas and 
afterwards by the eleven.ó 

Moreover, after the Resurrection itself, when the time of the As- 
cension drew nigh, Peter was asked three times by Christ if he loved 
Him; and, three times confessing his love for Christ, he three times 
heard Christ say: “Feed my lambs” and “my sheep." Christ did not say, 
“Feed these sheep or those,” but ‘sheep’ simply and indefinitely, so that 
it might be understood that all the sheep everywhere were entrusted 
to him. As the gloss says, expounding “feed my sheep,” the Lord spoke 


Luke 22:31f. 

CA on Luke 22:31. 
John 18:10. 

Mark 16:7. 

Luke 24:34. 

6 1 Cor. 15:4f. 

7 John 21:15ff. 


wr ome n qu oe 


194 DE REGIMINE CHRISTIANO 


Petro de talibus loquitur;! eximius enim apostolorum erat Petrus et os 
discipulorum et uertex collegii. Vnde et, negatione deleta, committit ei 
prelationem fratrum. Pascere autem oues, ut glossa dicit, est credentes 
in Christo, ne a fide deficiant confortare; terrena subsidia, si necesse 
est? subditis prouidere, et exempla uirtutis? cum uerbo predicationis 
impendere; aduersariis obsistere; errantes subditos corrigere." Crisosto- 
mus etiam, exponens predictum uerbum, ait: "*Pasce oues meas,’ id est 
loco mei prepositus et caput esto fratrum, et feruentem amorem quem 
dicebas te habere in me, quod animam tuam pro me poneres, hunc uice 
mei pone pro ouibus."^ Quia ego quod olim tibi promiseram nunc co- 
ram} fratribus affirmo, ut et ipsi te in loco meo assumentes, ubique 
terrarum te et in tuo throno sedentes predicent et confirment, qualiter? 
nationes per orbem, sicut me a Patre, sic et te uice mei, recipiant ordini 
obedientie et euangelii auctoritate. 

Adhuc, postquam Christus Petro pascendas oues commisit, subi- 
unxit dicens eidem: “Sequere me," quod intelligi debet non tam de 
genere martirii quam de ordine magisterii, ut Innocentius dicit. Nam et 
Andreas et quidam alii, preter Petrum, Christum secuti fuerunt in cruci- 
fixione; sed solum Petrum" substituit sibi Dominus, et in officio ui- 
carium et in magisterio successorem. Vnde et glossa dicit super hoc: in 
eo quod dicit Dominus Petro, “sequere me," cunctorum fidelium eum 
prelatum instituit; simul autem? sequi intelligas hic immutationem in 
cunctis, et uetbis et operibus. 

Adhuc, beatus Bernardus, secundo libro De consideratione, de pri- 
matu et uniuersali potestate ac prelatione Petri [et] successorum eius ex 
alia re gesta sumit ostensionem, sic dicens ad Eugenium papam: "Stat 
etgo inconcussum priuilegium tuum tibi, tam in datis clauibus quam in 
ouibus commendatis. Accipe autem? quod nihilominus prerogatiuam 


confirmat tibi. Discipuli nauigabant et Dominus apparebat in littore. 
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these words to Peter, passing over the others, for Peter was singled out 
from the apostles and was the spokesman of the disciples and the head 
of their fellowship. Hence also, cancelling out his denial, He entrusted 
to him the leadership of his brethren. For, as the gloss says, to feed the 
sheep is “to comfort those who believe in Christ, that they may not lack 
faith; to provide temporal aid if necessary to those who are cast down, 
and to furnish examples of virtue when preaching the word; to oppose 
enemies; and to correct erring charges."! Chrysostom also, expounding 
the foregoing words, says: "Feed my sheep’; that is: Be the chief and 
head of the brethren in my place, and on my behalf give the love that 
you have declared yourself to have for me, so fervent that you would 
give your life for me, to the sheep.”? For what I once promised you I 
now affirm before the brethren, that they also, receiving you in my 
place, may everywhere on earth so proclaim and confirm you and those 
who sit upon your throne that, just as they have received me from the 
Father, so may the nations of the world receive you in my place in the 
order of obedience and by the authority of the gospel. 

Moreover, after Christ had entrusted to Peter the feeding of the 
sheep, He said in to him further: “Follow me"? which must be under- 
stood not only of the company of the martyrs but also of the order of 
teachers, as Innocent says.^ For Andrew and certain others were to fol- 
low Christ in crucifixion before Peter; but the Lord established only 
Peter in His own place, both in the office of vicar and also as His suc- 
cessor in teaching. Hence also the gloss on this says that when the Lord 
said to Peter “follow me," He appointed him leader of all the faithful; 
and you are at the same time to understand ‘follow’ here as meaning “in 
all things, both words and deeds,” without distinction.5 

Moreover, the blessed Bernard, in book two of De consideratione, con- 
cerning the primacy and universal power and prelacy of Peter and his 
successors, deriving his demonstration from other authorities, speaks thus 
to Pope Eugenius: “What has been granted to you, therefore, both the 
giving of the keys and the entrusting of the sheep, stands unshaken. Ob- 
setve, however, how your prerogative was nonetheless confirmed for you 
when the disciples put out to sea and the Lord appeared on the shore. 





1. Glossa ordinaria, PL 114:425. 

? In loannem homilia 88:1 (PG 59:479). The quotation ends here, though James 
apparently intends us to think that the remainder of the paragraph is also quoted from 
Chrysostom. 

* John 21:19. 

^ Perhaps Serm. 21 (PL 217:551); but the correspondence is not close. 

* Cf. Glossa ordinaria, PL 114:425. 
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Sciens Petrus quia Dominus est, in mare se misit et sic uenit ad ipsum, 
aliis nauigio peruenientibus. Quid istud? Nempe signum singulatis pon- 
tificii Petri, per quod non nauem unam, ut! ceteri quique suam, sed 
seculum ipsum suscepit gubernandum. Mare enim seculum est, naues 
autem ecclesie sunt. Inde est quod altera uice, instar Domini gradiens 
super aquas, unicum se Christi uicarium designauit, qui non uni populo 
sed cunctis preesse deberet; siquidem aque multe populi multi. Itaque, 
cum quisque ceterorum habeat suam, tibi una commissa est grandissima 
nauis, facta ex omnibus ipso uniuersalis ecclesia toto? orbe diffusa." 
Adhuc, assumpto Christo in celum, Petrus, uelut eius successor, 
ecclesiam regere cepit dum, ad complendum duodenatium numerum 
apostolorum, loco Iude preuaricatoris, ex uerbis prophetie, alium insti- 
tuit et subrogati fecit. Qui etiam, recepto Paraclito, discipulos non 
musto repletos sed Spiritus Sancti gratia illustratos, ex uerbis loelis 
apertius comprobauit, ignaros instruens et incredulos destruens. Hic 
penitentiam agere iussit et baptizari credentes. Hic primus curando 
claudum fuit miraculum operatus; et in Ananiam et Saphyram uxorem 
eius, tamquam primus et precipuus apostolus, promulgauit sententiam 
mortis quia mentiti fuerunt Spiritui Sancto. Ipse solus in Symonem 
Magum sententiam damnationis prononciauit, licet non ei soli sed 
omnibus communiter pecuniam obtulisset. Ipse in mentis excessu 
"uidit celum apertum et uas quoddam descendens" quod animantia 
diuersi generis continebat, et dictum est ei: "Surge Petre, macta et 
manduca"; per quod innuitur quod Petrus prelatus fuerit populis 
uniuersis. Vas enim illud orbem significat, et uniuersitas contentorum 
in eo significat uniuersas, tam Iudeorum quam gentium, nationes. Ipse 
primus Iudeos, ipse? primus gentiles, post ascensionem Christi conu- 
ertit ad fidem, ut super utroque^ fideles se primatum habere mon- 
straret. Cum ipso die Pentecostes, ad uerbum exortationis? ipsius, 


circiter tria millia Iudeorum baptismi receperunt® sacramentum, ac deinde 
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Knowing that it was the Lord, Peter cast himself into the sea and thus 
came to Him while the others approached in a little ship. What does 
this mean? Surely it was a special sign of Peter's pontificate, whereby he 
received not one ship to govern, as each of the others had, but the 
world itself; for the sea is the world, and the ships are the churches. 
Hence it is that, in another place, by the image of our Lord walking on 
the waters, Peter alone was designated as the Vicar of Christ, who 
should rule not one people but all; for the many waters indeed signity 
the many peoples. While each of the others has his own [little ship], 
then, to you alone has been entrusted the greatest of ships: the universal 
Church, composed of all men spread throughout the whole world." 
Moreovet, after the assumption of Christ into heaven, Peter began 
to rule the Church as His successor when, to make the number of the 
apostles up to twelve, he chose another and caused him to be substi- 
tuted in place of the traitor Judas, according to the words of the proph- 
ecy.? Also, after the reception of the Paraclete, to instruct the ignorant 
and confound unbelievers, he proved clearly from the words of Joel 
that the disciples were not full of new wine but illuminated by the grace 
of the Holy Spirit? He commanded those who believed to do penance 
and be baptized. By curing the cripple he was the first to perform a 
miracle; and, as the first and chief of the apostles, he pronounced sen- 
tence of death upon Ananias and his wife Sapphira because they lied to 
the Holy Spirit? He alone pronounced the sentence of condemnation 
against Simon Magus, even though he had offered money not only to 
Peter but to all the disciples together. He himself, in a trance, “saw 
heaven opened, and a certain vessel descending unto him," containing 
all manner of creatures, and to him it was said: “Rise, Peter; kill and eat"; 
by which it was shown that Peter was the prelate of all peoples. For the 
vessel signifies this world, and all the creatures contained in it signify all 
the nations, Jews and gentiles alike. After the Ascension of Christ it was 
he who first converted both Jews and gentiles to the faith, that he might 
show himself to have primacy over the faithful in each nation. For on 
the day of Pentecost about three thousand of the Jews received the 
sacrament of baptism through the word of his preaching and, thereafter, 
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Cornelium centurionem et suos, quasi primitias gentium ad reuelationem 
euangelicam, baptizauit. 

Sunt autem! et alia plura ex quibus Petri primatus ostendi potest, et 
per consequens successotis ipsius, sed ea que sunt preinducta sufficiunt 
ad presens; quibus tamen et illud addi? potest, quod Petrus caput et 
princeps apostolorum et consequenter totius ecclesie dicitur et est non 
solum Christ institutione sed etiam apostolorum communi approba- 
tione, sicut sacri doctores eliciunt ex quibusdam predictarum auctori- 
tatum et ex aliquibus aliis. Illud quoque non est obmittendum: quod 
Romanus pontifex, Petri successor, non solum iure diuino, quod a 
Christo est^ sed etiam iure humano, quod est a terreno principe, prima- 
tum obtinet super omnes ecclesias ecclesiarumque rectores, ut patet ex 
priuilegio concesso a Constantino Romane ecclesie ac in ea presidenti. 
Si autem obiciatur quod princeps terrenus primatum spiritualem con- 
ferre non potuit cum de spiritualibus disponendi auctoritatem non ha- 
beat, dicendum est quod illius priuilegii concessio, quantum ad 
potestatem spiritualem pertinet, non secundum auctoritatem est accipi- 
enda, sed secundum approbationem et manifestationem. Vnde illud ius 
humanum, per quod Petri successor primatum habere dicitur super ec- 
clesias et ecclesiarum rectores, est diuini iuris approbatio et promulga- 
tio, et quedam cooperatio ad hoc, ut illud quod habebatur de iure 
haberet? etiam de facto. De concessione autem potestatis terrene infra 
dicitur. 


CAPITVLVM VI: DE DIFFERENTIA ET CONVENIENTIA DVPLICIS 
POTESTATIS REGIE: SCILICET, SPIRITVALIS ET SECVLARIS 


Determinatis igitur hiis, uidendum est de differentia et conuenientia 
duplicis potestatis regie, scilicet spiritualis et secularis. Harum autem 
potestatum differentia ex ipsis nominibus considerari potest, dum una 
spiritualis alia uero secularis uel temporalis uocatur. Ad cuius differentie 
intellectum, sciendum est quod spirituale dicitur dupliciter. 

Vno enim modo spirituale dicitur id quod pertinet ad animam, que 
spiritualis est nature, et precipue quantum ad partem rationalem; et 
hoc modo scientie et uirtutes dicuntur spiritualia quedam. Huic au- 
tem spirituali contradicitur? corporale, quod scilicet pertinet ad corpus, 
uel ad animam ut est corporis forma et ut communicat cum animabus 
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Cornelius the centurion and his family were baptized, as the first-fruits 
of the revelation of the gospel to the gentiles.! 

There are many other sources from which the primacy of Peter, and 
consequently of his successor, can be shown; but those that we have 
already cited are enough for our present purpose. To them, however, 
can be added the fact that Peter is called, and is, the head and prince of 
the apostles, and consequently of the whole Church, not only by the 
institution of Christ but also by the general approbation of the apostles, 
as holy teachers have shown from some of the foregoing authorities 
and from certain others also. Also, the fact must not be omitted that the 
Roman pontiff, Peter's successor, obtains his primacy over all churches 
and rulers of churches not only by divine law, which comes from 
Christ, but by human law also, which comes from earthly princes, as is 
clear from the grant made by Constantine to the Roman church and her 
ruler. If it be objected that an earthly prince could not confer spiritual 
primacy because he does not have authority to dispose of spiritual 
things, it must be said that, where spiritual power is concerned, such a 
grant is to be understood not in terms of authority, but in terms of con- 
firmation and declaration. Hence the human law by which Peter's suc- 
cessor is said to have primacy over the churches and rulers of churches 
is a recognition and promulgation of the divine law and a kind of co- 
operation to the end that the pope may also have in fact what he has as 
of right. But this grant of the earthly power is discussed below.? 


CHAPTER 6: ON THE DIFFERENCE AND SIMILARITY OF THE TWO 
KINDS OF ROYAL POWER: THAT IS, SPIRITUAL AND SECULAR 


Having determined these things, then, the difference and similarity of 
the two kinds of royal power, that is, spiritual and secular, must now be 
examined. The distinction between these powers can be inferred from 
the names themselves, because the one is called spiritual and the other 
secular; and, to understand this distinction, it must be known that 'spiri- 
tual' is used in two ways. 

In one way, ‘spiritual’ denotes that which pertains to the soul, which 
is spiritual in nature, and especially to its rational part; and, in this way, 
the sciences and the virtues are said to be in a certain sense spiritual 
things. In this sense, ‘spiritual’ is the opposite of ‘corporeal,’ that is, of 
that which pertains to the body, or to the soul insofar as it is the form 
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brutorum. Et sic dicunt quidam quod potestas prelatorum ecclesie spiri- 
tualis dicitur, quia est super animas et super ea que ad perfectionem 
anime pertinent; potestas autem principum secularium dicitur corporalis 
quia! est super corporalia et super ea que pertinent ad corpus.? Sed hoc 
dictum habet dubium. Nam? secularis potestas, si recta et ordinata sit, 
intendit principaliter et finaliter subditos dirigere et inducere ad uitam 
uirtuosam, que principaliter ad animam pertinet. Id enim debet inten- 
dere omnis recta potestas in hominibus ad quod homo finaliter ordina- 
tur. Finis autem hominis, in quantum homo, est felicitas. Vnde omnis 
potestas recta debet intendere ut multitudo sibi subiecta sit felix. Felici- 
tas autem hominis consistit principaliter in actu uirtutis; quate ad offi- 
cium huius potestatis pertinet dirigere homines in hunc finem. Verum, 4 
quia ad felicitatem, et precipue politicam, requiruntur exteriora bona 
que uite corporali deseruiunt, ideo conuenienter? ad eius officium spec- 
tat gubernatio quantum ad res exteriores et quantum ad corporalia? sine 
quibus non exercentur anime opera in huius uite statu. Secundum hoc 
ergo? uidetur quod secularis potestas principaliter debeat dici spiritualis, 
accipiendo spirituale modo predicto, cum uita uirtuosa pertineat ad 
animam, que spiritualis est. 

Ex consequenti autem potest dici corporalis. Alio uero modo spiri- 
tuale dicitur? id quod ad animam pertinet non secundum naturam sed 
secundum gratiam; et secundum hoc dicuntur spiritualia illa que respici- 
unt gratiam et que ad gratiam habent habitudinem secundum quod 
huiusmodi, siue per modum oppositionis, ut culpa, siue per modum 
signi, siue per modum effectus? siue per alium!? quemcumque modum. 
Et quia gratia eleuat hominem supra temporalia et facit participem eter- 
nitatis, cum per eam fiat homo deiformis; ideo ei quod est spirituale hoc 
modo contra ponitur temporale, prout temporale dicitur id quod 
respicit natutam secundum quod huiusmodi, et id quod ad naturam ha- 
bet habitudinem. Natura enim, secundum quod huiusmodi, temporalis 
est; quia etiam intellectus ipse anime nostre, qui, propter sui abstrac- 
tionem a materia, uidetur elongari a tempore, in sua operatione depen- 
det a tempore. Hoc ergo modo sumendo spirituale, potestas secularis 
non dicitur spirtualis sed corporalis,! quia secundum quod huiusmodi 
respicit naturam; spiritualis autem respicit gratiam. Ex eadem autem 
ratione dicitur secularis et temporalis quia seculum proprie sumptum 
importat durationem temporalem. 
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of the body, corresponding as such to the soul of the beasts. And so 
some say that the power of the prelates of the Church is called spiritual 
because it is over souls and over those things that pertain to the perfec- 
tion of the soul, whereas the power of secular princes is called bodily be- 
cause it is over bodily things and those things that pertain to the body.! 
But this saying has a doubtful aspect. For secular powet, if it is well or- 
dered, intends as its principal and final purpose to direct and lead subjects 
to a virtuous life, which pertains principally to the soul. For all rightful 
power among men ought to strive after that to which man is finally or- 
dered, and the end of man, considered as man, is happiness. Hence every 
rightful power ought to intend that the multitude subject to it be happy. 
But the happiness of man consists principally in the activity of virtue, 
and so it pertains to the office of such power to direct men to this end. 
And because the external goods that serve bodily life are required for 
happiness, and especially political happiness, the government of the 
external and corporeal things without which the tasks of the soul may not 
be performed in this state of life therefore properly belongs to that office. 
According to this, therefore, it seems that secular power ought principally 
to be called spiritual, taking ‘spiritual’ in the sense just stated, because the 
virtuous life pertains to the soul, which is spiritual. 

For the following reasons, however, it can be called corporeal. For 
in another way, ‘spiritual’ denotes that which pertains to the soul not 
according to nature but according to grace; and, according to this, those 
things are called spiritual that have to do with grace and which, as such, 
are related to grace either in the mode of opposition, such as guilt, or in 
the mode of a sign, or in the mode of an effect, or in some other way. 
And since grace elevates man above temporal things and causes him to 
share in eternity because, through it, man is made in the image of God, 
that which is spiritual in this way is therefore set over against the tem- 
poral, inasmuch as ‘temporal’ denotes that which has to do with nature 
as such, and with what is related to nature. For nature as such is tempo- 
ral, since even the intellectual part of our soul, which, by reason of its 
abstraction from matter, seems to be withdrawn from time, depends 
upon time in its operation. Taking 'spiritual' in this sense, therefore, 
temporal power is not called spiritual but corporeal because, as such, it 
has to do with nature, whereas ‘spiritual’ has to do with grace. For the 
same reason it is called secular and temporal because, taken in the strict 
sense, saeculum implies temporal duration. 


1 C£. Augustine, Expositio quarumdam propositionum ex epistola ad Romanos, 72 (PL 
35:2083-84). 
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Patet igitur differentia predicta duplicis potestatis regie, que est quod! 
una dicitur spiritualis, alia temporalis. Ex quo etiam sequitur quod una 
dicitur? naturalis, alia supernaturalis; quia temporalis, secundum quod 
huiusmodi? respicit naturam, spiritualis autem respicit gratiam, que est 
super naturam. Ex hoc etiam sequitur quod una dicitur celestis, alia ter- 
rena; nam quia gratia celestes facit et ad celestia ordinat sicut ad finem, 
ideo spiritualis potestas, que gratiam respicit, dicitur celestis; temporalis 
uero dicitur tetrena quia pro fine habet terrena: non prout terrena 
dicuntur solum exteriora bona, sed prout omnia que terrenam uitam 
agentibus congruunt possunt dici terrena, ut intelligatur uita terrena illa 
que conuenit homini secundum naturam suam. Ex hoc etiam sequitur 
quod una dicitur diuina, alia humana. Spiritualis enim, cum respiciat 
gratiam, que facit hominem deiformem, dicitur diuina; temporalis au- 
tem, que fespicit ipsam naturam hominis secundum quod est homo, 
dicitur humana. 

Declarata itaque differentia predicta, potest accipi multiplex conu- 
enientia huiusmodi^ duplicis potestatis, et iuxta quamlibet conuenien- 
tiam potest accipi aliqua differentia. Primo enim, conueniunt hec due 
potestates regie secundum causam efficientem, quia utraque a Deo est, 
sed diuersimode, ut supra in tertio capitulo huiusmodi secundi’ tractatus 
dictum est; et ideo in hac ipsa conuenientia est attendenda differentia. 
Secundo, conueniunt secundum causam finalem, quia finaliter in 
utraque intenditur beatitudo, sed differenter; quia temporalis, secundum 
quod huiusmodi? est, intendit beatitudinem que homini potest aduenire 
per principia naturaliter indita; spiritualis uero intendit beatitudinem que 
supernaturaliter homini preparatur ex Dei’ providentia. Vnde ad eius 
officium pertinet et procurare que ad hunc finem sunt utilia et remouere 
que sunt huic fini contraria. 

Tertio, conueniunt hec due? potestates quantum ad subiectum, quia 
utriusque potestatis subiectum est homo, et maxime secundum anime 
partem rationalem; loquimur enim nunc de potestate prout communi- 
cata est homini. Differunt tamen hec potestates quantum ad disposi- 
tionem? subiecti, ut quidam dicunt, quia in homine cui communicanda 
est potestas temporalis requiritur perfectio prudentie, per quam dirigatur 
in agendis; in homine autem cui communicanda est potestas spiritualis 
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There is, therefore, a clear difference between the two kinds of royal 
power discussed above, which is that one is called spiritual and the 
other temporal. From this, it follows that the one is also called natural 
and the other supernatural, because the temporal, as such, has to do 
with nature and the spiritual has to do with grace, which is above na- 
ture. It follows from this also that the one is called heavenly and the 
other earthly; for because grace makes us heavenly and orders us to 
heavenly things as to an end, spiritual power, which has to do with 
grace, is called heavenly whereas temporal is called earthly because it 
has earthly things as an end: not merely inasmuch as external goods are 
called earthly, but inasmuch as all things that are suited to the activities 
of earthly life, by which is meant that earthly lite which belongs to man 
according to his nature, can be called earthly. Again, it follows from this 
that the one is called divine and the other human; for spiritual power, 
because it has to do with grace, which makes man in the image of God, 
is called divine, whereas temporal, which has to do with the nature of 
man itself, considered as man, is called human. 

Having declared the foregoing differences, then, the many similari- 
ties of the two kinds of power can now be considered, and certain dif- 
ferences can be considered according to each similarity. For, first, the 
two kinds of royal power are similar in respect of their efficient cause, 
because each comes from God: in different ways, howevet, as was said 
above, in the third chapter of this second part; and so there are differ- 
ences to be noted within this similarity. Second, they are similar in re- 
spect of their final cause because, in each case, blessedness is sought as 
an end: in different ways, however, because temporal power, as such, 
seeks the blessedness that can come to man through the principles im- 
planted by nature, whereas spiritual power seeks the blessedness that is 
prepared for man supernaturally by the providence of God. Hence it 
pertains to the office of the latter to procure those things that are ser- 
viceable to this end and to remove those that are contrary to this end. 

Third, the two powers are similar in respect of those to whom they 
ate subject, because each power is subject to a man, and especially 
accotding to the rational part of the soul; for we are now speaking of 
power insofar as it is communicated to men. But, as some say,! the two 
powers differ with respect to the disposition of those to whom they are 
subject, because in a man to whom temporal power has been communi- 
cated the perfection of prudence is required, by which he may be guided 
in his actions, whereas in the man to whom spiritual power has been 
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requiritur perfectio sapientie, per quam contempletur diuina. Vnde pot- 
estas temporalis requirit uitam actiuam; spiritualis autem contemplatiuam. 
Adhuc, sicut dicunt, ad potestatem temporalem presupponitur solum 
perfectio naturalis et que per naturalia principia potest aduenire;! ad 
potestatem autem spiritualem presupponitur quedam perfectio super- 
naturalis, et hec est caracter qui confertur in ordinibus. 

Sed iste differentie non uidentur esse uere. Prima enim differentia 
dupliciter deficit. Primo, quia etiam sine perfectione prudentie uel sapi- 
entie habent aliqui potestatem temporalem uel spiritualem. Videmus 
enim plures principes seculares esse imprudentes, et plures prelatos 
spirituales esse in cognitiorie diuinorum non sapientes; et tamen habent 
potestatem, licet illa potestate sint indigni cum non possint ea uti ut 
conueniens est. Perfectio ergo prudentie uel sapientie non est dispositio 
necessaria, sine qua non possit esse potestas; sed est dispositio congrua, 
que dignum reddit et ad bonum usum potestatis [idoneum]? facit. 
Secundo, deficit differentia illa quia potestas spiritualis non solum re- 
quirit perfectionem sapientie sed etiam prudentie: non solum uitam 
contemplatiuam sed etiam actiuam. In omni communi regimine re- 
quiritur prudentia et exercitium uite actiue; sed in hoc differunt? regi- 
men spirituale et temporale: quia in regimine spirituali requiritur pru- 
dentia que^ innititur regulis diuine traditionis; in regimine autem? tem- 
porali requiritur prudentia? que innititur regulis humane rationis. 
Secunda quoque differentia deficit, quia etiam non habens caracterem 
ordinis potest habere potestatem regiminis et iurisdictionis precipue 
quantum ad aliquos actus. Tamen potest aliter dici quod ad potestatem 
spiritualem preexigitur fides; quia in infideli non communicatur hec 
potestas, que ad fidelium salutem ordinata et communicata est. 

Quarto, conueniunt hec potestates quantum ad obiectum: quia 
utraque potestas exercetur circa homines, nam hic loquimur de potes- 
tate respectu hominum. Sed tamen differenter habet esse utraque circa 
homines. Temporalis enim habet esse circa homines” ut secundum 
suam naturam considerantur; spiritualis autem habet esse circa homi- 
nes ut sunt susceptibiles gratie. Hec enim potestas, sicut ex gratia 
oritur, ita gratiam respicit et ea que ad gratiam habent habitudinem: siue 
per modum dispositionis, siue per modum oppositionis aut alio quouis 
modo. 
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communicated the perfection of wisdom is required, by which he may 
contemplate the divine. Hence temporal power requires the active life, 
spiritual the contemplative. Moreover, as they say, only the perfection 
of nature and of those things that can come about through the princi- 
ples of nature is presupposed in temporal power, whereas in spiritual 
power is presupposed a certain supernatural perfection, and this is the 
attribute that is conferred in [holy] orders. 

But these distinctions seem not to be correct. For the first distinc- 
tion is deficient in two respects. First, certain persons have temporal or 
spiritual power even without the perfection of prudence or wisdom. For 
we see many secular princes who are imprudent and many spiritual 
prelates who are not wise in their understanding of things divine; yet 
these no less truly have power even though they are unworthy of that 
power because they cannot use it properly. Perfection of prudence or 
wisdom is therefore not a necessaty disposition without which there 
cannot be power; rather, it is a desirable disposition, which renders one 
worthy and makes him capable of the good use of power. Second, the 
distinction is deficient because spiritual power requires not only the 
perfection of wisdom but also of prudence: not only the contemplative 
life but the active also. Prudence and training in the active life are re- 
quired for the government of every community; but spiritual and tem- 
poral government differ in this respect: that spiritual government re- 
quires a prudence that is supported by the principles of divine teaching, 
whereas temporal government requires a prudence that is supported by 
the principles of human reason. The second distinction also is defective; 
for even those who do not have the character of order can have a 
power of government and jurisdiction [over spiritual things] specifically 
with respect to certain acts. There is, however, another way in which it 
can be said that faith is a precondition of spiritual power; for this 
power, which is ordained and communicated for the salvation of the 
faithful, is not communicated to unbelievers. 

Fourth, these powers are similar in respect of their object, because 
both powers are exercised in relation to men (for we are here speaking 
of power with respect to men). Each, however, has being in relation to 
men in a different way. For temporal power has being in relation to men 
considered according to their nature, whereas spiritual power has being 
in relation to men as being capable of receiving grace. For just as the 
latter power arises from grace, so does it have to do with grace and with 
those things that are related to grace, either in the manner of their dis- 
position or in the mode of opposition or in some other way. 
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Quinto, conueniunt hec potestates quantum ad actus, quia consimiles 
sunt actus utriusque potestatis. Differunt autem in modo agendi. Vtri- 
que namque conuenit iudicare, sed una corporaliter, alia spiritualiter 
iudicat; una spirituales causas, alia temporales determinat; una infert 
penam temporalem seu corporalem, alia uera penam spiritualem. Vnde 
uni dicitur competere gladius materialis, alteri uero gladius spiritualis. 
Vtrique conuenit pascere, sed temporalis! pascit corporaliter, spiritualis 
autem spiritualiter, licet etiam corporaliter pascere debeat cum potest. 
Vtrique conuenit pugnare, sed spiritualis oratione et uerbo, temporalis 
autem armis et materiali gladio. Vtrique conuenit dispensare, sed spiri- 
tualis dispensat ea que respiciunt uitam spiritualem, temporalis autem 
dispensat ea que ad terrenam uitam spectant. Et similiter dicendum est 
de aliis omnibus actibus regie potestatis: quod diuersimode competant 
potestati temporali et spirituali, et ideo actus utriusque potestatis habent 
quidem conuenientiam ad inuicem, non tamen secundum speciem sed 
secundum quamdam analogiam; quia huiusmodi? conuenientia magnam 
habet et multiplicem adiunctam differentiam, sicut pate? ex hiis que in 
isto capitulo et in aliquibus capitulis precedentibus dicta sunt, et etiam 
ex hiis que infra dicentur amplius apparebit. 


CAPITVLVM VII: DE QUIBVSDAM ALIIS COMPARATIONIBVS HARVM^* 
DVARVM REGALIVM POTESTATVM, SCILICET SPIRITVALIS 
ET TEMPORALIS 


Assignata uero conuenientia et differentia potestatum predictarum, re- 
stat considerare de quibusdam aliis comparationibus earumdem. Et 
primo quidem uidendum est quomodo comparantur ad inuicem secun- 
dum temporis prioritatem. Sicut autem lex naturalis precessit tempore 
legem scriptam, sic uidetur dicendum quod potestas regia temporalis, 
que a natura oritur, precessit tempore? potestatem regiam spiritualem, 
que a’ gratia sumit exordium. Nam spiritualis potestas, secundum ueri- 
tatem et rem, a Christo initium habuit, quia? nobis celeste regnum pate- 
fecit, ad cuius consecutionem ordinatur spiritualis potestas. Secundum? 
tamen significationem et figuram, etiam in ueteri testamento hec potestas 
esse cepit. Potestas uero temporalis etiam ante legem datam fuisse legitur, 
quamuis dici possit quod, secundum! perfectam institutionem, etiam 
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Fifth, these powers are similar in respect of action, because the ac- 
tions of both powers resemble one another. But they differ in their 
mode of action, because it belongs to both to judge, but the one judges 
corporeally and the other spiritually: the one determines spiritual causes, 
the other temporal; the one imposes temporal or corporeal penalties, 
the other spiritual penalties. Hence it is said that a material sword be- 
longs to the one and a spiritual sword to the other.! It belongs to both 
to feed; but the temporal feeds in a bodily fashion and the spiritual in a 
spiritual, though it should also feed in a bodily fashion when it can. It 
belongs to both to fight; but the spiritual does so by preaching and the 
word, whereas the temporal does so with arms and a material sword. It 
belongs to both to dispense; but the spiritual dispenses those things that 
have to do with spiritual life and the temporal dispenses those that per- 
tain to earthly life. And the same must be said of all the other actions of 
royal power: that they belong to the temporal and spiritual powers in 
different ways, and so the actions of each power have certain resem- 
blances to one another: not, however, according to species but accord- 
ing to a certain likeness; for associated with resemblances of this kind 
are many and great differences, as is clear from those that have been 
discussed in this chapter and other preceding chapters, and as will ap- 
pear also from those that are to be discussed more fully below. 


CHAPTER 7: ON CERTAIN OTHER COMPARISONS BETWEEN THE TWO 
KINDS OF ROYAL POWER; THAT IS, THE SPIRITUAL 
AND THE TEMPORAL 


Having identified the similarities and differences of the foregoing pow- 
ets, it remains to consider certain other comparisons between them. 
And first, indeed, it must be seen how they compare with one another 
according to priority in time. For just as the law of nature preceded the 
written Law in time, so, it seems, must it be said that royal power over 
temporal things, which arises from nature, preceded royal power over 
spiritual things, which derives its origin from grace, in time. For spiritual 
power had its beginning in Christ according to truth and fact, because 
He revealed the heavenly kingdom to us, as a consequence of which 
spiritual power was otdained, even though, in a symbolic and figurative 
way, this power began to exist even in the Old Testament. But it is re- 
corded that temporal power existed even before the [written] Law was 
given, even though it may be said that it was instituted in its perfect form 
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legem subsequatur euangelicam. 

Secundo, uidendum est quomodo comparantur ad inuicem secun- 
dum dignitatem. Est autem simpliciter! et absolute dicendum quod 
potestas spiritualis est dignior et superior multipliciter. Primo, ratione 
agentis; quia, etsi utraque sit a Deo, tamen spiritualis digniori modo 
est a Deo, quia specialius. Secundo, ratione finis, quia spiritualis ad 
superiorem finem ordinatur quam temporalis: scilicet ad beatitudinem 
supernaturalem, ut supra dictum est. Tertio, ratione obiecti, quia licet 
homo sit utriusque potestatis obiectum, tamen secundum altiorem 
modum est obiectum spiritualis potestatis quam temporalis. Quod 
patet, nam temporalis potestatis obiectum est homo ut in suis natura- 
libus consideratur; spiritualis autem potestatis obiectum est homo ut 
est perfectibilis gratia et potest effici membrum? Christi et Dei filius 
pet adoptionem. Quarto, ratione actuum, quia spiritualis habet altiores 
et digniores operationes quam temporalis; quia sicut finis ad finem se 
habet, sic operatio perducens ad finem ad operationem se habet. 
Quinto, ratione modi agendi, quia spiritualis rectius operatur quam 
temporalis, in qua sepe? contingit obliquitas et defectus. Licet enim 
persona que spiritualem habet potestatem deficere possit^ in oper- 
ando, tamen potestas ipsa secundum se rectitudinem semper? habet. 
Sexto, ratione utilitatis, nam spiritualis plura potest agere et plures ha- 
bet agendi modos quam temporalis. Adhuc, plures subduntur potestati 
spirituali quam temporali. Nam spirituali subiciuntur tam laici quam 
clerici. Unde et a subiectione illius cui spiritualis potestas conuenit 
plene, scilicet Romani pontificis, nullus excipitur qui ad ecclesiam 
qualitercumque pertineat. Temporali uero non subiciuntur nisi laici, 
nec hii quantum ad omnia; clerici autem ei non subduntur directe nisi 
forte propter aliquid temporale. Pluribus etiam aliis modis est dignior 
spiritualis potestas, ut ex dicendis patebit. 

Tertio, uidendum est quomodo comparantur hec potestates ad 
inuicem secundum causalitatem. Spiritualis quidem causalitatem habet 
supra temporalem, et multiplicem causalitatis modum. Nam spiritualis est 
causa temporalis per modum finis, quia finis temporalis, qui est felicitas 
naturalis, ordinatur ad finem spiritualis, qui est beatitudo supernatu- 
ralis; et ideo temporalis est propter spiritualem finaliter, et qui tempo- 
ralem potestatem quam® habent ad spiritualem non ordinant peruerse? 
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after the law of the gospel. 

Second, it must be seen how the powers compare with one another 
according to dignity; and it must be said simply and absolutely that the 
spiritual power is the greater in dignity and the higher in many respects. 
First, by reason of cause; for though both are from God, the spiritual is 
nonetheless from God in a way greater in dignity because more special. 
Second, by reason of end, because the spiritual is ordered to a higher end 
than the temporal: that is, to supernatural blessedness, as was said above. 
Third, by reason of object; for though man is the object of both powers, 
he is nonetheless the object of the spiritual power according to a higher 
way than he is of the temporal. This is clear because the object of the 
temporal power is man considered in his own nature, whereas the object 
of the spiritual power is man as perfectible by grace and capable of be- 
coming a member of Christ and a child of God by adoption.! Fourth, by 
reason of action; for the operations of the spiritual power are higher and 
greater in dignity than are those of the temporal, because the operation of 
the one stands to the operation of the other as the end of the one stands 
to the end of the other. Fifth, by reason of mode of action, because the 
spiritual power operates more rightly than the temporal, in which uncer- 
tainty and defect may often occur; for though persons who have spiri- 
tual power may be deficient in what they do, spiritual power in itself 
always has rightness. Sixth, by reason of utility, for the spiritual power 
can do many more things and has many more modes of action than the 
temporal. Moreover, many more are subject to the spiritual power than to 
the temporal; for both laymen and clerics are subject to the spiritual 
power, and so no one who pertains to the Church in any way is exempted 
from subjection to him to whom spiritual power belongs fully: that is, to 
the Roman pontiff. But only laymen are subject to the temporal powet, 
and these not in every way; whereas clerics are not directly subject to it, 
save perhaps in respect of some specific temporal thing. Also, there are 
many other ways in which the spiritual power is the greater in dignity, as 
will be clear in what remains to be said. 

Third, it must be seen how these powers compare with one another 
according to causality. For the spiritual has a higher causality than the 
temporal, and many modes of causality. The spiritual is the cause of the 
temporal in the mode of an end, for the end of the temporal power, 
which is natural felicity, is ordered to the end of the spiritual, which 
is supernatural blessedness; and so the temporal power exists for the 
end of the spiritual, and those who do not order the temporal power that 
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ipsos! agere non dubium est. Sicut ergo in artibus finis unius est propter 
finem alterius, ut finis frenefactiue propter finem militaris, sic et in 
potestatibus contingit; et sicut in artibus illa est alterior? ad cuius finem 
otdinatur finis illius alterius, ita etiam se habet in potestatibus. 

Adhuc, spiritualis potestas est causa temporalis per modum principii 
agentis, et hoc tripliciter. Primo enim, spiritualis est principium agens 
respectu temporalis quantum ad? institutionem, quia eam instituit, ut 
dicit Hugo de Sancto Victore. Sed considerandum est circa hoc quod de 
institutione regni temporalis que sunt opiniones? quasi contrarie. 
Quidam enim dicunt quod temporalis potestas a solo Deo est et a spiti- 
tuali potestate, secundum suam institutionem, nullo modo dependet. 
Alii uero dicunt quod potestas temporalis, si debeat esse legitima et 
iusta? uel est coniuncta spirituali in eadem persona uel est instituta per 
spiritualem, alias iniusta est et illegitima. Inter has autem duas opin- 
iones” potest accipi uia media, que rationabilior esse uidetur: ut dicatur 
quod institutio potestatis temporalis materialiter et inchoatiue habet? 
esse a naturali hominum inclinatione, ac per hoc a Deo, in quantum 
opus nature est opus Dei; perfectiue autem et formaliter habet esse a 
potestate spirituali, que a Deo speciali modo deriuatur. Nam gratia non 
tollit naturam, sed perficit eam et format; et similiter id quod est gratie 
non tollit id quod est nature, sed id format et perficit. Vnde quia potes- 
tas spiritualis gratiam respicit, temporalis uero naturam, ideo spiritualis 
temporalem non excludit, sed eam format et perficit. 

Imperfecta quidem? et informis est omnis humana potestas nisi per 
spiritualem formetur et perficiatur. Hec autem formatio est approbatio 
et ratificatio. Vnde potestas humana que est apud infideles, quantum- 
cumque!’ sit ex inclinatione nature, ac per hoc legitima, tamen informis 
est quia per spiritualem non est approbata et ratificata. Et similiter illa 
que est apud fideles perfecta et formata non est donec per spiritualem 
fuerit approbata et ratificata. Et ad huiusmodi ampliorem euidentiam 
sciendum est quod potestas humana siue temporalis duplici formatione 
indiget ad hoc, quod sit perfecta secundum rationem potentie. Indiget 
enim formatione fidei; quia sicut nulla est uera uirtus sine fide, dicente 
Augustino quod: *ubi deest agnitio summe et incommutabilis ueritatis, 
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they have to the spiritual beyond doubt act perversely. Just as in the arts, 
therefore, the end of one exists for the end of another—for instance, 
the end of bridle-making exists for a military end!—so it is among the 
powers; and just as, in the arts, the higher is that to the end of which 
the end of the other is ordered, so too among the powers. 

Moreovet, the spiritual power is the cause of the temporal in the 
mode of an active principle, and this in three ways. For, first, the spiri- 
tual is an active principle with respect to the temporal as regards institu- 
tion, because it institutes it, as Hugh of Saint Victor says.? But it must 
be noted that there are as it were contrary opinions as to the institution 
of temporal kingship. For some say that temporal power is from God 
alone and that, according to its institution, it does not in any way de- 
pend upon the spiritual power. Others, however, say that temporal 
powet, if it is to be legitimate and just, is either united with spiritual 
power in the same person or instituted by the spiritual power. But be- 
tween these two opinions a middle way may be taken that seems more 
reasonable: that is, it may be said that the institution of temporal power 
has its being in a matetial and incomplete sense from the natural incli- 
nation of men and, for this reason, from God, inasmuch as the work of 
nature is the work of God; but that as perfected and formed it has being 
from the spiritual power, which is derived from God in a special man- 
ner. For grace does not abolish nature, but perfects and forms it; and, 
similarly, that which 1s of grace does not abolish that which is of nature, 
but forms and perfects it. Hence, because spiritual power has to do with 
grace and temporal power with nature, the spiritual therefore does not 
exclude the temporal but forms and perfects it. 

All human power is indeed imperfect and unformed unless it is 
formed and perfected by the spiritual; and this formation consists in 
approbation and ratification. Hence the human power that is among 
unbelievers, however much it may be due to an inclination of nature 
and, to that extent, legitimate, is nonetheless unformed because it is not 
approved and ratified by the spiritual power. Similarly, that which is 
among the faithful is not perfected and formed until it has been approved 
and ratified by the spiritual. And, as further evidence of this, it must be 
known that human or temporal power has need of a twofold formation 
so that it may be perfected according to the nature of power. For it needs 
the formation of faith because, just as there is no true virtue without faith, 
as Augustine says— "Where knowledge of the highest and unchangeable 
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falsa uirtus etiam in optimis moribus," sic nulla potestas est omnino uera 
sine fide: non quod sit! nulla? et omnino illegitima, sed quia non est 
uera neque perfecta, sicut neque matrimonium infidelium perfectum est 
et ratum? licet sit aliqualiter uerum et legitimum. Indiget etiam forma- 
tione* ratificationis et approbationis per potestatem spiritualem. Quan- 
tumcumque enim aliquis haberet fidem, non tamen habet temporalem 
potestatem formatam et perfectam nisi per spiritualem fiat approbatio 
e? ratificatio. Nulla igitur? potestas secularis est uera et perfecta nisi per 
spiritualem ratificetur, approbetur et confirmetur. 

Vnde unctio regibus adhibetur non solum in signum sanctitatis que 
in eis requiritur; sed etiam in signum approbationis et formationis; et a 
pontificibus reges unguntur quia per spiritualem potestatem perficitur et 
formatur illa que temporalis dicitur. Et ideo hec” spiritualis potestas 
potest dici quodammodo forma temporalis eo modo? quod lux dicitur 
forma coloris. Color enim habet aliquid de natura? lucis; tamen, ita de- 
bilem habet lucem quod, nisi adsit lux excellentior per quam formetur, 
non inherenter!? sed uirtualiter, non!! potest mouere uisum. Et similiter 
temporalis potestas habet aliquid de ueritate potentie cum"? sit ex iure 
humano, quod! a natura oritur, sed tamen imperfecta est et informis 
nisi formetur pet spiritualem; et hoc modo institui dicitur per spiritu- 
alem. Vnde et Hugo de Sancto Victore dicit quod in ecclesia Dei sacer- 
dotalis dignitas regalem dignitatem!4 sacrat et sanctificat per 
benedictionem et format per institutionem; ac sic diceret quod eam 
benedicendo sanctificat et formando instituit. 

Quod etiam amplius ex hoc declaratur. Nam quod homo sit super 
homines ex iure humano est, quod a natura perficitur. Quod autem homo 
fidelis sit super homines fideles est ex iure diuino, quod a gratia oritur;!> 
gratia enim non natura fideles efficit. Et quia ius diuinum est apud! 
Christi uicarium, ideo ad eum pertinet institutio fidelium regum et tem- 
poralis potestatis super fideles in quantum sunt fideles. Vnde princeps 
temporalis in ecclesia ex iure humano potestatem habet super homines; 
sed ex iure diuino super fideles. Quia ergo fides naturam format, ideo 
temporalis potestas formando instituitur et instituendo formatur per 
spiritualem, et per eam approbatur et ratificatur. Vnde nec legibus uti 
debet temporalis potestas nisi per spiritualem fuerint approbate. Patet 
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truth is wanting, virtue is false even in the highest morals"'—so no 
power is wholly true without faith: not that it is entirely null and ille- 
gitimate, but because it 1s neither true nor perfect, just as the marriage 
of unbelievets is neither perfected nor confirmed yet still has a kind of 
truth and legitimacy. It [human power] needs also ratification and ap- 
proval by the spiritual powet; for however much it may have faith, it does 
not have a formed and perfected temporal power unless it is approved 
and ratified by the spiritual. Therefore no secular power is true and per- 
fected unless it is ratified, approved and confirmed by the spiritual. 

Hence anointing is bestowed upon kings not only as a sign of the ho- 
liness that is required in them, but as a sign also of approbation and for- 
mation; and kings are anointed by pontiffs because that power which is 
called temporal is perfected and formed by the spiritual. And so the spiri- 
tual power can in a certain sense be called the form of the temporal in the 
way that light is called the form of colour. For colour has something of 
the nature of light, but it has such a feeble light that, unless there is pre- 
sent a more excellent light by which it may be formed, not in its own na- 
ture but in its powet, it cannot move the vision? Similarly, temporal 
power has something of the truth of power because it is from human law, 
which arises from nature; but it is nonetheless imperfect and unformed 
unless it is formed by the spiritual; and in this way it is said to be insti- 
tuted by the spiritual. Hence also, Hugh of Saint Victor says that in the 
Church of God the priestly dignity consecrates and sanctifies the royal 
dignity by benediction and forms it by institution; and so one may say 
that it sanctifies by blessing and institutes by forming? 

This is shown more fully from the following argument. That a man 
should be ovet men atises from human law, which is perfected by nature, 
but that a believer should be over believers arises from divine law, which 
comes from grace; for it is grace, not nature, that makes men believers. 
And because the divine law belongs to the Vicar of Christ, the institution 
of faithful kings and of temporal power over believers therefore belongs 
to him inasmuch as they are believers. Hence the temporal prince in the 
Church has power over men from human law, but over the faithful from 
divine law. Therefore, because faith forms nature, the temporal power is 
instituted through formation and formed through institution by the spiri- 
tual power, and is approved and ratified by it. Hence the temporal power 
ought not to make use of laws unless they have been approved by the 
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igitur! quomodo spiritualis potestas habet rationem agentis cause resp- 
ectu temporalis quantum ad eius institutionem. 

Secundo, habet rationem cause agentis respectu eius quantum ad 
iudicium, cum enim eam instituat ad eam etiam pertinet ipsam iudicare. 
Item, cum ex fine sumatur iudicium eorum que? sunt ad finem, potestas 
spiritualis? que ultimum et supremum finem hominis intendit, iudicare 
habet temporalem, qua intendit finem inferiorem, ordinabilem ad^ 
finem spiritualis potestatis. Quemadmodum enim scientia sacre scrip- 
ture iudicat quamlibet scientiam physicam, sic spiritualis potestas iudi- 
cat quamlibet temporalem. Et sicut iudicium sensus? cum deficit? 
corrigitur per iudicium intellectus, qui est superior in gradu cognitiua- 
rum potentiarum, sic actio temporalis potestatis, quando inuenitur a 
rectitudine deuiare, corrigitur pet spiritualem potestatem sicut pet supe- 
riorem. Vnde dicit Hugo de Sancto Victore quod spiritualis potestas 
terrenam potestatem et instituere habet, ut sit, et iudicare habet, si bona 
non fuerit. 

Habet enim eam iudicare, quia’ eam potest et debet corrigere et 
dirigere, punire et penam ei inferre non solum spiritualem sed? tempo- 
ralem, ratione criminis et delicti, etiam usque? ad eius destitutionem pro- 
cedere, si hoc delicti qualitas exigat. Que destitutio non est ipsius 
potestatis, quia sic tolleretur ordo potestatum, sed est hominis male 
utentis potestate sibi data. Vnde, cum dicitur potestas destitui, accipitur 
potestas!! pro eo qui potestatem habet. Vt enim dicit glossa super illud 
ad Romanos, “Omnis anima potestatibus sublimioribus subdita sit," 
"nomine potestatis interdum accipitur potestas ipsa que datur alicui a 
Deo, aliquando ipse homo habens potestatem." Non ergo! destituitur 
aut damnatur potestas ipsa, que bona est et? ad bonum ordinata, sed des- 
tituitur habens potestatem, cum ea utitur indebite. Sicut enim per spiri- 
tualem potestatem confertur alicui temporalis potestas super fideles, sic 
per eamdem potest hac potestate priuari. Ab hoc autem iudicio quod 
competit spirituali potestati supra temporalem!^ nullus omnino temporalis 
princeps excipitur, cum potestas temporalis generaliter, in quocumque 
inueniatur, subdita sit spirituali iudicio, et maxime illius in quo spiritualis 
potestas est plene: scilicet Romani pontificis. Licet enim aliis pontificibus 
conueniat de temporali potestate iudicare, nam episcopus potest regem 
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spiritual. It is clear, therefore, in what way the spiritual power has the 
character of an active cause in relation to the temporal with respect to 
to its institution. 

Second, it has the character of an active cause in relation to it with 
respect to judgment; for, since it institutes it, it pertains to it also to judge 
it. Again, since those things that are means to an end are judged with ref- 
erence to that end, the spiritual power, which intends the ultimate and 
supreme end of man, has the task of judging the temporal, which seeks a 
lower end, ordered to the end of the spiritual power. For just as the 
science of sacred scripture judges any physical science, so the spiritual 
power judges any temporal power. And just as the judgment of the 
senses, when it is deficient, is corrected by the judgment of the intellect, 
which is superior in the ranking of cognitive powers, so the action of 
the temporal power, when it is found to deviate from righteousness, is 
corrected by the spiritual power as by a superior. Hence Hugh of Saint 
Victot says that it is for the spiritual power to institute the earthly 
powet, that it may exist, and to judge it if it is not good.! 

For it has the task of judging it because it can and must correct and 
guide it, punish it, and impose on it a penalty not only spiritual but 
temporal by reason of crime and fault, and proceed even to its deposi- 
tion if the character of the fault so requires. Such deposition is not a 
deposition of the power itself, because then the order of powers would 
be abolished, but of the man who uses the power given to him ill. Thus, 
when a power is said to be deposed, ‘power’ refers to him who has the 
power. For as the gloss says on that verse of Romans, “Let every soul 
be subject to the higher powers, 
power given to someone by God and sometimes the man himself who 
has the power"? The power itself, therefore, which is good and ordained 
to good, is not deposed or condemned; rather, he who has the power is 
deposed because he has used it unworthily. For just as temporal power 
over the faithful is conferred on someone through the spiritual power, 


» 66 


the word ‘power’ sometimes means a 


so by the same means can that power be taken away. No temporal 
prince whatsoever is exempt from the judgment that belongs to the 
spiritual power over temporal power, because temporal power in gen- 
eral, in whomever it is found, is subject to spiritual judgment, and espe- 
cially to that of him in whom spiritual power is present fully: namely, 
the Roman pontiff. For though it may belong to other pontiffs to judge 
of temporal power—for a bishop can excommunicate a king inasmuch 
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excommunicare! in quantum pertinet ad suam diocesim, summus tamen 
pontifex habet plenum iudicium super omnes principes, et secundum 
omnem modum iudicii qui communicatus est spirituali potestati. 

Tertio uero, spiritualis potestas habet rationem cause agentis re- 
spectu temporalis quantum ad imperium. Sicut enim contingit in 
artibus, quod ats ad quam pertinet ultimus et principalis finis imperat 
arti ad quam pertinet finis secundarius, qui ad principalem ordinatur, sic 
et in potestatibus se habet. Vnde spiritualis potestas, ad quam pertinet 
precipuus finis, qui est beatitudo supernaturalis, ita se habet ad potes- 
tatem temporalem, ad quam pertinet beatitudo naturalis? que est finis 
secundarius ordinatus ad supernaturalem, quod impetat ei et in sui ob- 
sequium utitur ea et omnibus qua ei subduntur et que ad ipsum perti- 
nent. Quia naturalia gratuitis, temporalia spiritualibus, humana diuinis, 
terrena celestibus, obsequi debent et eorum imperio moueri et dirigi. 
Vnde spiritualis potestas etiam super temporalia quecumque imperium 
habet, in quantum spiritualibus nata sunt obsequi et ad spiritualia ordi- 
nari; et temporalis potestas iure diuino, quantum ad omnia subest spiri- 
tuali, in quantum ordinatur ad ipsam et etiam? propter ipsam. Ita ergo se 
habet spiritualis potestas ad temporalem sicut ars architectonica ad sub- 
seruientem et sicut scriptura sacra ad scientias humanitus inuentas, 
quibus utitur in sui obsequium, ad manifestationem sue ueritatis. Vnde 
temporalis uocatur in auxilium a spirituali, et uocata debet auxilium 
ferre et obsequium impendere. Patet igitur de comparatione harum 
potestatum secundum dignitatem et causalitatem. 

Ex dictis autem potest accipi comparatio eorum secundum continen- 
tiam. Nam quia uirtutes inferiorum continentur in supetioribus, et que 
sunt causatorum preinsunt causatis, ideo temporalis potestas, que com- 
paratur ad spiritualem sicut inferius ad superius et sicut causatum ad 
causam, continetur a potestate spirituali. Et propter hoc a Christo dicun- 
tur esse concessa beato Petro iura celestis imperii et terreni, quia Petrus et 
quilibet eius successor, in quo plenitudo spiritualis potestatis residet, pre- 
habet potestatem temporalem: non tamen secundum eumdem modum 
secundum quem habetur a principe temporali, sed modo superiori et 


digniori et prestantiori. Non^ enim sic habet eam ut exerceat eius opera 
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as he belongs to his diocese—the Supreme Pontiff nonetheless has full 
judgment over all princes and according to every mode of judgment that 
has been communicated to the spiritual powet. 

Third, the spiritual power has the character of an active cause in re- 
lation to the spiritual with respect to command. For just as, in the arts, 
the art to which the ultimate and principal end pertains commands the 
art to which pertains a secondary end that is ordered to the principal 
one, so it is also among the powers. Hence the spiritual power, to which 
pertains the chief end, which is supernatural blessedness, is related to 
the temporal power, to which pertains natural blessedness, which is a 
secondary end ordered to the supernatural one, in such a way that it 
commands it, and uses in its own service it and all the things that are 
subject to it and pertain to it. For natural things ought to serve those 
things that come from grace and be moved and guided by their com- 
mand: the temporal by the spiritual, the human by the divine, the 
earthly by the heavenly. Hence the spiritual power has command over 
all temporal things whatsoever, inasmuch as they were made to serve 
and be ordered to spiritual things; and the temporal power, as being by 
divine law subject in all things to the spiritual, is thus ordered to, and 
for the sake of, the spiritual power. So, therefore, the spiritual power is 
related to the temporal as the art of architecture is to a subordinate art 
and as sacred scripture is to the sciences discovered by mankind, which 
it uses in its service for the manifestation of its truth. Hence the tempo- 
ral is called upon to assist the spiritual and, being so called, must bring 
aid and render service. The comparison of these powers according to 
dignity and causality is thus clear. 

From what has been said a comparison of them according to con- 
tent can be inferred. For because lower virtues are contained in higher, 
and what is caused pre-exists in what causes, the temporal power, which 
stands in comparison to the spiritual as inferior to superior and as 
caused to cause, is thus contained by the spiritual power. And for this 
reason it is said that the laws of both the earthly and the heavenly em- 
pires were given by Christ to the blessed Peter,! because Peter and each 
of his successors, in whom fullness of spiritual power resides, has tem- 
poral power pre-existently:? not, however, in the same way that the tem- 
poral prince has it, but in a higher and worthier and more excellent way. 
For he does not have it in such a way that he exercises its functions 





L Cf. Dist. 22, c. 1 (Omnis) (CIC 1:73). 
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immediate, nisi aliquibus casibus, sed agit opera eius nobiliori modo, scil- 
icet imperando et dirigendo et ad suum finem operibus eius utendo. 
Et ideo temporalis potestas dicitur preexistere in spirituali secundum 
primam et summam auctoritatem, non autem secundum immediatam 
executionem generaliter et regulariter. 

Propter quod principes omnes temporales obedire debent ei apud 
quem spiritualis potestas in summo residet tamquam Domino nostro 
lesu Christo, et ipsum sicut superiorem et sicut caput recognoscere, 
ipsumque reuereri et honorare ac ei subici. Vnde beatus Bernardus, in 
epistola ad Conradum! imperatorem, ait “Legi quippe ‘Omnis anima 
potestatibus sublimioribus subdita sit,’ et ‘qui potestati resistit Dei ordi- 
nationi resistit Quam sententiam cupio uos et omnibus modis moneo 
custodire, in exhibenda reuerentia summe et apostolice sedi et beati 
Petri uicario sicut ipsam uobis uultis ab uniuerso seruari imperio.” Et in 
psalmo dicitur: “Et nunc reges intelligite; erudimini qui iudicatis terram: 
seruite Domino in timore"; super quo dicit glossa quod Christus hic 
loquitur ad reges terre dicens: Et nunc me constituto rege, sicut predixit: 
“Ego autem constitutus sum rex ab eo." Vos reges qui iudicatis terram 
ne contristemini, sed intelligite el erudimini. Expedit enim uobis ut sub 
illo sitis a quo est intellectus et eruditio, et expedit ut temere, non 
dominemini sicut illi? qui nulli putant se esse subiectos, et Domino om- 
nium seruiatis’: id est Christo, et si Christo quate et eius vicario, quem 
sui loco prefecit ecclesie. Et si reges ei obedire debent, quare alii omnes 
qui qualiscumque subsunt regibus: immo, multo magis quam regibus, 
quia quantum ad omnia et semper? est superior et quia totius potestatis 
spiritualis et temporalis apicem tenet. Vnde si summus pontifex man- 
daret* unum et quicumque princeps temporalis contrarium, obedien- 
dum est magis summo pontifici quam principi. De alis autem 
pontificibus secus est, quia non habent plenitudinem potestatis. Vnde in 
hiis que ad salutem anime pertinent, magis eis obediendum est quam 
principi; in hiis autem que ad bonum ciuile pertinent, magis obedien- 
dum est principi. 

Temporalis itaque potestas ita comparatur ad spiritualem: quia ei subic- 


itut, ei? obsequitur, ab ea instituitur, ab ea iudicatur, ad ipsam reducitur 
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directly, except in certain cases;! rather, he performs its functions in a 
more noble way: that is, by commanding and guiding it and using its 
works for the end [of the spiritual power]. Temporal power is there- 
fore said to pre-exist in the spiritual according to primary and su- 
preme authority, though not according to direct execution in a general 
and regular way. 

For this reason, all temporal princes must obey him in whom spiritual 
power resides in the highest degree, as they would our Lord Jesus Christ, 
and they must recognise him as a superior and as a head, and they must 
revete and honour and submit to him. Hence, as the blessed Bernard says 
in a letter to the emperor Conrad: “We read, indeed, ‘Let every soul be 
subject unto the higher powers,’ and ‘Whosoever resisteth the power re- 
sisteth the ordinance of God.’ I desire and in every way admonish you to 
keep this commandment, showing reverence to the Supreme and Apos- 
tolic See and to the blessed vicar Peter, as you would wish it to be 
shown to you by the whole empire"? And in the psalm it is said: “Be wise 
now, therefore, O ye kings; be instructed, ye judges of the earth: serve the 
Lord with fear"; upon which the gloss says that Christ here speaks to the 
kings of the earth, saying: And now I am appointed as your king, as was 
foretold: “But I am appointed king by Him." Be not cast down, you kings 
who judge the earth, but be wise and instructed. For it is fitting for you to 
be under Him from Whom wisdom and instruction come, and it is fitting 
for you to fear Him, not to lotd it as those do who do not suppose them- 
selves to be subjects, and to serve the Lord of all? that is, Christ, and, if 
Christ, then His vicar also, whom He has set in His place in the Church. 
And if kings must obey him, so must all others who are in any way sub- 
ject to kings: indeed, much more readily than they do kings, because he is 
in all things and always higher, and because he holds the summit of all 
spiritual and temporal power. Hence if the Supreme Pontiff commands 
one thing and any temporal prince another, the Supreme Pontiff is to be 
obeyed rather than the prince. But this does not apply to other pontiffs, 
because they do not have fullness of power. Hence in those things that 
pertain to the salvation of the soul they are to be obeyed rather than the 
prince, but in those things that pertain to the civil good the prince should 
be the more readily obeyed. 

The temporal power therefore stands in comparison with the spiritual 
in the following ways: it is subject to it; it serves it; it is instituted by it; it is 





1 Seen. 1 on p. 239. 
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et otdinatur, in ea continetur et reseruatur. Et hoc semper! et maxime 
uerum est de potestate spirituali plenaria qualis est in summo pontifice. 
De potestate autem spirituali secundum partem qualis est in aliis prelatis 
uerum est secundum aliquid et in partem. 

Ad confirmationem autem dictorum inducende sunt alique rationes. 
Et primo quidem, quod harum potestatum una sit superior alia et dign- 
ior sic arguitur. Oportet enim plura reduci ad unum ordine quodam, et 
hoc patet in causis efficientibus, que ad unum primum efficiens redu- 
cuntur secundum ordinem quemdam; et in causis finalibus, que ad 
unum finem ultimum referuntur ordine quodam. Ipsa quoque contraria 
reducuntur in unum genus quodam ordine, quia unum eorum est sem- 
per alio potius et dignius. Quare potestates predicte ad unum primum 
reducuntur ordine quodam. Nam hec potentie habent rationem cause 
efficientis? et cause finalis; ideo ad unum principium efficiens et unum 
finem ultimum reducuntur ordinate: scilicet in Deum, a quo et propter 
quem sunt unum. Apostolus ait quod: “Non est potestas nisi a Deo; que 
autem a Deo sunt ordinata sunt." Oppositionem etiam quamdam ha- 
bent ad inuicem secundum aliquas conditiones; ideo sub uno potentie 
genere collocantur secundum quemdam ordinem. Talis autem ordo non 
est sine gradu, sed superius et inferius inest ei, quare oportet unam dic- 
tarum potestatum esse superiorem alia. 

Quod autem spiritualis potestas sit dignior et superior arguunt 
quidam primo ex decimarum datione quas potestas temporalis dat 
prelatis ecclesie in recognitionem seruitutis Dei a quo habent res tem- 
portales et potestatem super ipsas, eo modo quo aliqui sunt tributarii 
alicui domino, ratione eius quod tenent ab eo. Secundo, ex sanctifica- 
tione et benedictione, quia spiritualis potestas temporalem sacrat et 
benedicit? qui autem benedicit maior est, ut dicit Apostolus ad He- 
breos. Tertio, ex gubernatione rerum, quia sicut in ordine rerum cor- 
potalia reguntur per spiritualia et corpora grossiora per subtiliora, sic 
in ecclesia, que optime ordinata est, potestas temporalis per spiritualem 
regitur; et sicut in uniuerso unum corpus per aliud gubernatur, et cor- 


pus per spiritum, et spiritus inferior per superiorem, et omnis spiritus per 
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judged by it; it is led and ordered by it; and it is contained and reserved 
in it. This is always and above all true of full spiritual power of the kind 
that is in the Supreme Pontiff; it is true in certain respects and partially 
of partial spiritual power of the kind that 1s in other prelates. 

Certain reasons can be adduced in confirmation of what has been 
said. And first, indeed, it can be argued in the following way that one of 
these powers is superior to the other and greater in dignity. For it is fitting 
that many things should be reduced to one in a certain order. This is clear 
in the case of efficient causes, which are reduced to one first cause ac- 
cording to a certain order; and in the case of final causes, which are re- 
ferred to one ultimate end in a certain order. Also, opposites themselves 
are reduced in one genus to a certain order, because one of them is al- 
ways more potent and noble than the other. Hence the powers discussed 
above are reduced to one primary power in a certain order. For these 
powers have the character of an efficient cause and of a final cause, and 
so they are reduced in order to one ptincipal efficient cause and one 
ultimate final cause: that is, in God, by Whom and for Whom they are 
one. The Apostle says that “There is no power but of God; the powers 
that be are ordained of God."! Also, in some circumstances they have a 
certain opposition to each other, and so they are brought together under 
one genus of power according to a certain order. Such order is not 
without degree, however; rather, there is higher and lower in it, and so 
one of the stated powers must be higher than the other. 

Certain persons? argue that the spiritual power is greater in dignity and 
superior as follows. First, from the payment of tithes, which the tempo- 
ral powers give to the prelates of the Church in recognition of subjection 
to God from Whom they have temporal things and power over them, 
in the way that some men ate tributaries to a certain lord by reason of 
that which they hold of him. Second, from sanctification and blessing, 
because the spiritual power consecrates and blesses the temporal, and he 
who blesses is the greater, as the Apostle says in Hebrews.? Third, from 
the government of things, because just as, in the otder of things, corpo- 
real things are ruled by spiritual and grosser bodies by more subtle, so in 
the Church, who is ordered in the best fashion, temporal power is ruled 
by spiritual; and just as, in the universe, one body is governed by another, 
and body by spitit, and lower spirits by higher, and all spirits by God, 


Rom. 13:1. 
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Deum, sic in ecclesia una potestas temporalis per aliam temporalem, et 
temporalis per spiritualem, et una spiritualis per aliam, et omnis spiritu- 
alis per unam primam, summi pontificis, gubernatur. 

Potest autem et aliter hoc argui ex origine utriusque potestatis. Quia 
temporalis a natura proficiscitur, spiritualis autem a gratia deriuatur. 
Gratia uero supetior est natura; quare spiritualis potestas temporali su- 
perior [est] et dignior. Alie quoque rationes ad hoc sumi possunt ex hiis 
que supradicta sunt de comparatione harum potestatum secundum dig- 
nitatem. Quod autem spiritualis potestas prehabeat temporalem, ita 
quod super temporalia presit et quod sub ea sint principes seculares, et, 
per consequens, hii qui subsunt principibus, non solum quantum ad 
spiritualia sed etiam quantum ad temporalia, arguitur multipliciter. 

Primo quidem, quia cui committitur principale intelligitur committi 
et accessorium. Sed potestas spiritualis est principalis, temporalis autem! 
accessoria respectu eius, cum sub ea et propter eam sit; quare cui com- 
mittitur spiritualis intelligitur committi et temporalis. Petro autem et 
successoribus eius commissa est spiritualis potestas? et plene, ut supra 
dictum est; quare? in hoc ipso intelligitur ei commissam fuisse etiam 
temporalem. Vnde sicut Christus utramque potestatem habuit, ita et 
eius uicarius habet. 

Amplius, qui curam habet de fine oportet ut etiam de hiis que sunt 
ad finem curam habeat. Sed spiritualis potestas curam habet de fine 
hominis, qui est salus et beatitudo anime; quare curam habebit de om- 
nibus hiis que ad hunc finem obtinendum conferre possunt, et de hiis 
que ipsius consecutionem impediunt. Inter hec autem sunt temporalia, 
quia eorum bono usu meremur eternum premium et abusu eternam 
penam. Spiritualis igitur potestas etiam super temporalia* preest, in 
quantum ordinantur ad finem salutis. Et quia ad hoc data sunt nobis5 a 
Deo, ut eis bene utamur in ordine ad salutem; nec aliter appetenda et 
possidenda et dispensanda sunt quam propter beatitudinem: ideo spiri- 
tualis potestas extendit se ad illa secundum id ad quod nobis data sunt. 
Vnde ad spiritualem potestatem pertinet imperare bonum eorum usum 


et prohibere abusum. 


1: autem] est add. P? 2: potestas] oz. P! 3: quare] quia P? 4: super temporalia] 
om. P! —5:nobis] om. P! 


PART TWO, CHAPTER 7 223 


so, in the Church, one temporal power is governed by another temporal 
power, and the temporal by the spiritual, and one spiritual power by 
another, and every spiritual power by one primary one, the Supreme 
Pontiff. 

This can be argued in another way, from the origin of each power. 
For the temporal is produced by nature whereas the spiritual is derived 
from grace. But grace is superior to nature, and so the spiritual power is 
superior to the temporal and greater in dignity. Further reasons can be 
derived also from what has been said above concerning the comparison 
of these powers according to dignity. For many arguments show that 
the spiritual power has temporal power pre-existently,! in such a way 
that it is set over temporal things not only with regard to spiritual mat- 
ters but with regard to temporal matters also; and that secular princes, 
and consequently those things that are under princes, are under it. 

First, he to whom a ruling power has been entrusted is understood 
to be entrusted also with those powers that are ancillary to it. But spiri- 
tual power is a ruling power, and temporal power is ancillary with re- 
spect to it because it is under it and exists for its sake. He to whom 
spiritual power has been entrusted is therefore understood to be en- 
trusted also with temporal. But Peter and his successors have been en- 
trusted with spiritual power, and fully, as as been said above; and so 
from this it is understood that temporal power has been entrusted to 
him also. Hence, just as Christ had both powers, so too does His vicar 
have them. 

Furthermore, he who has charge of an end must have charge also of 
those things that lead to the end. But the spiritual power has charge of 
the end of man, which is salvation and blessedness of soul. Hence it will 
have charge of all those things that can contribute to the achievement 
of that end, and of those that impede its pursuit. But temporal things 
are among these, because we merit an eternal reward by making good 
use of them and eternal pain by abusing them. The spiritual power 
therefore rules over temporal things also insofar as they are ordered to 
the end of salvation. And because they are given to us by God so that 
we may use them well to the end of salvation; nor are they to be desired 
or possessed and dispensed other than for the sake of blessedness: the 
spiritual power therefore extends itself to them according to that end 
for which they are given to us. Hence it pertains to the spiritual power 
to command the good use of them and prohibit their abuse. 
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Amplius, sicut Christus est caput fidelium et secundum animas et sec- 
undum corpora, ita et eius uicarius, quare potestatem habet super 
cotpotibus et super hiis que corporali uite deseruiunt, cuiusmodi sunt 
exteriora et temporalia bona, in quantum ipsa uita corporalis et ad ip- 
sam conferentia organice ad salutem adminiculantur; nam! ad actiones 
spirituales? utitur anima? corporeis membris. Propter quod Apostolus 
ait quod ipsa corpora nostra templum sunt Spiritus Sancti qui habitat in 
nobis. Vtitur et^ exterioribus bonis; itaque spiritualis potestas etiam? ad 
temporalia se extendit. 

Amplius, spiritualis potestas temporalem iudicare potest ratione 
delicti, et eam requirere pro defensione ecclesie. Potest etiam ab ea et 
eis subiectis? exigere auxilium et subuentionem pecuniarum et rerum, 
pro communi utilitate ecclesie." Ex hiis autem sequitur quod in tempo- 
ralibus ei subiciatur, quia et ipsa potestas temporalis non plus uidetur 
posse in sibi subiectos. Nam ratione delicti animaduertere potest in eos 
et exactiones facere: non pro libito uoluntatis, sed pro bono statu rei 
publice, uel ex aliquibus certis causis secundum consuetudines approba- 
tas. 

Amplius, princeps secularis et qui ei subsunt de suis temporalibus 
censum soluunt potestati spirituali: scilicet decimas; quare potestas ipsa 
spiritualis etiam, quantum ad temporalia, preest principibus et prin- 
cipum subditis. 

Adhuc, spiritualis potestas potest communione fidelium priuare. 
Possessio autem temporalium et proprietas et actio super communica- 
tionem fundatur; quare spiritualis potestas ad temporalia se extendit. 

Adhuc, secundum ius diuinum nullus iuste ac legitime possidet 
aliquid temporale si Dei dominio, a quo id habet, uoluntarie non subda- 
tur, et si eo non recte utatur. Propter quod infideles et peccatores, qui se 
Dei dominio subtrahunt et temporalibus peruerse utuntur, indigne ac 
iniuste ipsa temporalia possident secundum ius diuinum, quicquid sit de 
iure humano. Et secundum hoc uerificatur illud dictum Augustini, 
quod “iure diuino omnia sunt iustorum." Non autem subditur Deo qui 
non est subiectus ecclesiastice potestati. Rectus quoque usus temporal- 
ium est secundum ordinem: ad finem quem spiritualis potestas intendit 
et ad quem dirigit? quare nullus iuste possidet aliquid temporale nisi in 


1: nam] non P? . 2: actiones spirituales] actionem spiritualem P! 3: anima] oz. P? 
4: et] etiam PIP? 5: exterioribus bonis...etiam] oz. P? ^ 6: subiectis] subdictis P? 
7: ecclesie] secundo add. P? — 8: dirigit] dirigitur V 


PART TWO, CHAPTER 7 225 


Again, just as Christ is the head of the faithful according to souls 
and according to bodies also, so too is His vicar; and so he has power 
over bodies and over those things that serve bodily life, of which kind 
are exterior and temporal goods insofar as these things support bodily 
life and are instrumental to the attainment of salvation; for the soul 
makes use of the body's members in spiritual acts. For this reason the 
Apostle says that our bodies themselves are temples of the Holy Spirit 
Who dwells in us.! It makes use of external goods also; thus the spiritual 
power extends itself also to temporal things. 

Again, the spiritual power can judge the temporal by reason of fault, 
and call upon it for the defence of the Church. Also, it can require of it, 
and of those subject to it, assistance and monetary and material subven- 
tion for the Church’s common advantage. It follows from these things 
that it is subject to the Church in temporal things, because it seems that 
the temporal power itself can do no more than this in relation to its 
subjects. For it can chastise them by reason of a fault in them and make 
exactions: not merely as it wishes, but for the good estate of the com- 
monwealth or in certain other cases, according to approved customs. 

Again, the secular prince and those subject to him in temporal mat- 
ters pay a tax to the spiritual power: that is, tithes; and so again the spiri- 
tual power is set over princes and the subjects of princes with regard to 
temporal things. 

Again, the spiritual power can exclude from the communion of the 
faithful [can excommunicate]; but the possession of temporal goods 
and property and office is founded upon communication; and so the 
spiritual power extends itself to temporal things. 

Again, according to divine law no one justly and legitimately pos- 
sesses any temporal thing unless he submits willingly to the lordship of 
God from Whom he has it, and if he does not use it rightly. For this 
reason, unbelievers and sinners, who withdraw themselves from the 
lordship of God and use temporal things perversely, possess those tem- 
poral things unworthily and unjustly according to the divine law, what- 
ever human law may be. And it is according to this that the saying of 
Augustine is shown to be true, that “by divine law, all things belong to 
the just."? But he who is not subject to the ecclesiastical power does not 
submit to God. Also, the right use of temporal goods is according to 
order: to the end that the spiritual power intends and towards which it 
directs. No one therefore possesses any temporal thing justly unless, in 
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eius possessione spirituali potestati se subdat. Hoc autem non esset nisi 
spiritualis potestas ad ipsa temporalia se extenderet. 

Illud autem considerandum, ut! quidam docte dicunt, quod spiritu- 
alis potestas ad temporalia dupliciter se extendit: uno modo quantum 
ad usum proprie necessitatis, dignum est? enim ut qui spiritualia semi- 
nat de temporalibus metere possit; alio modo quantum ad iudicium, 
quia cum de spiritualibus iudicet, que superiora et potiora sunt, potest 
etiam de temporalibus iudicare, uel mediate ueP immediate, sicut su- 
perius dictum est. 

Quod autem potestas temporalis* instituatur per spiritualem, licet 
supra sit declaratum, tamen adhuc arguitur in hunc modum. Populus 
enim Israeliticus figurabat populum Christianum, et que in illo populo 
contingebant figura erant horum que sunt in populo Christiano. In illo 
autem populo electionem summi principis et regis non commisit Deus 
populo, sed sibi reseruauit, sicut dicitur in Deuteronomio: “Eum con- 
stitues regem quem Dominus Deus tuus elegerit." Vnde ex speciali Dei 
otdinatione instituti sunt iudices in populo illo, et postea reges; quare in 
populo Christiano ex speciali Dei ordinatione debent reges institui. Hec 
autem Dei ordinatio declarabatur in ueteri testamento per prophetas aut 
sacerdotes, a quibus ungebantur aliqui in reges;? quare in nouo testa- 
mento etiam declarari debet per sacerdotes potestatem spiritualem ha- 
bentes. Et secundum hoc spiritualis potestas instituere dicitur 
temporalem in quantum uice Dei agit, et id quod? ipsa agit dicitur Deus 
agere, sicut eos quos ipsa soluit a peccatis dicitur Deus absoluere. Sed 
huiusmodi principum institutio in ecclesia,’ que fit iure diuino, non ex- 
cludit illam que fit iure humano, sed eam format et perficit, ut superius 
dictum est. Nam et in? institutione pontificum, que fit per superiorem 
pontificem, precedit quedam imperfecta institutio per? ius electionis, 
que fit ad conseruationem unitatis et pacis ecclesiarum. 

Quod autem potestas temporalis per spiritualem iudicetur preter ea 
que supra! circa hoc dicta sunt potest sic argui. Principes enim tempo- 


rales et!! reges de facili degenerant a bono regimine et efficiuntur tyranni, 
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his possession of it, he submits himself to the spiritual power. But this 
would not be so if the spiritual power did not extend itself to temporal 
things themselves. 

As cettain learned persons say,! it must be considered that the spiri- 
tual power extends itself to temporal things in two ways. One way is to 
the use of them to meet its own needs, for it is fitting that he who sows 
spiritual seed should reap a temporal harvest? The other way is with 
respect to judgment, because, since it may judge spiritual matters, which 
are superior to temporal ones and of greater force, it can judge temporal 
matters also, either immediately or through an intermediary, as has been 
said above. 

But though it has been shown above that the temporal power is in- 
stituted by the spiritual, there is also a further mode of argument. For 
the Israelite people prefigured the Christian people, and the things that 
occurred in that people prefigured those that are in the Christian peo- 
ple. But in that people God did not entrust the choice of a supreme 
king and prince to the people, but reserved it to Himself, as is said in 
Deuteronomy: “Thou shalt appoint him king over thee, whom the Lord 
thy God shall choose? Hence judges were instituted in that people, 
and subsequently kings, by the special ordinance of God; and so in the 
Christian people kings must be instituted by the special ordinance of 
God. But in the Old Testament this ordinance of God was declared by 
prophets or priests, by whom certain persons were anointed as kings; 
and so in the New Testament also it must be declared by priests, who 
have spiritual power. And, according to this, the spiritual power is said 
to institute the temporal inasmuch as it acts on behalf of God, and what 
it does, God is said to do, just as those whom it absolves from sin God 
is said to absolve. But this institution of the prince in the Church, which 
is done by divine law, does not exclude what is done by human law; 
rather, it forms and perfects it, as was said above. For in the institution 
of a bishop also, which is done by a superior bishop, there first takes 
place a kind of imperfect institution by right of election, which is done 
to preserve the unity and peace of the churches. 

In addition to what has been said above on these matters, the fol- 
lowing argument can show that the temporal power may be judged by 
the spiritual. For temporal princes and kings easily fall away from good 
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sicut patet ex multis exemplis, tam apud gentiles quam in Israelitico illo 
populo, et post Christum in populo Christiano, in quibus plures princi- 
pes tyranni fuerunt, pauci autem reges ueraciter. Et huius ratio est quia 
regi conceditur magna potestas, et quia non est nisi hominis uirtuosi 
bene ferre bonas fortunas, ideo in eo cui magna potestas conceditur 
perfecta uirtus requiritur. Perfecta autem uirtus in paucis inuenitur, et 
ideo reges pauci regaliter principantur, plures autem ad tyrannidem de- 
clinant, et maxime propter cupiditatem,! que “radix est omnium malo- 
rum," secundum Apostolum. Hinc est quod Dominus in populo Israel a 
principio non instituit regem cum plena potestate, sed iudicem et gu- 
bernatorem in eorum custodiam. Postea uero regem, ad petitionem 
populi quasi indignatus concessit, quod patet per id quod ait? ad 
Samuelem: “Non te abiecerunt sed me, ne regnem? super eos." Hec 
autem facilis declinatio principum ad tyrannidem uergit in dispendium 
salutis, et ipsorum principantium iniuste et etiam subditorum, qui dum 
tyrannice opprimuntur in ea que sunt saluti contraria decidunt. Deus 
autem ecclesiam* suam sic uult disponi et gubernari sicut magis expedit 
saluti fidelium. Melius autem consulitur saluti fidelium, si principes 
seculares ad tyrannidem cito conuertibiles, ut in pluribus iudicentur per 
superiorem aliquam potestatem in ecclesia, cuius timore ab exercenda 
tyrannide retrahantur, quam si nullius potestatis homini tradite iudicio 
essent subditi. Diuino itaque iure temporalis potestas iudicati habet per 
spiritualem. Quod autem spiritualis suo imperio dirigat temporalem et 


hec illi obsequi debeat, satis patet per predicta. 


CAPITVLO VIII: DE QVIBUSDAM CONSIDERANDIS NOTABILITER CIRCA 
POTESTATES PREDICTAS 


Ex dictis autemó circa dicta possumus quedam elicere et aliqua notabili- 
ter considerare circa potestates istas. Primo enim considerandum est 
quod, quia potestas temporalis preexistit in spirituali sicut inferior uir- 
tus in superiori et causatum in causa, ut dictum est, ideo quicumque 


subsunt sub’ potestate temporali sunt etiam sub spirituali, non autem e 
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government and become tyrants, as is clear from many examples among 
both the gentiles and the Israelite people and, after Christ, in the Chris- 
tian people, in whom many princes have been tyrants and few truly 
kings. The reason for this is that great power is granted to kings, and no 
one but the virtuous man can bear good fortune well.! Perfect virtue is 
therefore required in him to whom great power is granted, but perfect 
virtue is found in few. Few kings rule royally, therefore, and many de- 
cline into tyranny, especially because of covetousness, which, according 
to the Apostle, “is the root of all evil"? Hence it is that the Lord did 
not at first institute a king in the people of Israel with full power, but 
appointed judges and governors to the custody of them. Subsequently, 
indeed, He granted them a king at the petition of the people, but as it 
were in anger, as is clear from what He said to Samuel: “They have not 
rejected thee, but they have rejected me, that I should not reign over 
them."? The ready decline of princes into tyranny occurs at the expense 
of the salvation of both the unjust rulers themselves and of their sub- 
jects also, who, when oppressed by tyranny, fall away into those things 
that are contrary to salvation. But God wills that His Church should be 
disposed and governed in such a way as to promote especially the salva- 
tion of the faithful; and, if secular princes are to be converted from tyr- 
anny promptly, the salvation of the people will be better served if they 
may be judged in many things by some supetior power in the Church, 
the fear of which restrains them from the exercise of tyranny, than if 
they were subject to the judgment of no powet given to man. By divine 
law, therefore, the temporal power must be judged by the spiritual. And 
from the foregoing remarks it is clear enough that the spiritual power 
may direct the temporal in its sway and that the latter must serve the 
formet. 


CHAPTER 8: ON CERTAIN THINGS HAVING TO DO WITH THE POWERS 
DISCUSSED ABOVE THAT ARE TO BE ESPECIALLY CONSIDERED 


From what has been said about the matters so far discussed, we can select 
certain things having to do with these powers and consider some of them 
especially. For it must be noted first that, whereas temporal power pre- 
exists in the spiritual like an inferior virtue in a superior and like that 
which is caused in a cause, as has been said, so that whoever is subject 
to the temporal power is therefore also under the spiritual, the opposite 
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contrario, ut supra dictum est. Nam sub spirituali sunt tam laici quam 
clerici, licet clerici specialius, quia eorum status est spiritualior cum sint 
specialiter in sortem Domini! electi. Sub temporali autem? sunt solum 
laici, nec hii quantum ad omnia, sed solum quoad temporalia. Clerici 
autem a temporali potestate sunt liberi, cum sint ad spiritualia deputati; 
ex aliqua tamen causa et propter aliquid temporale subiciuntur interdum 
principi seculari, secundum aliquem modum. 

Amplius, omnia bona temporalia que subsunt potestati temporali 
subsunt etiam spirituali, non tamen eodem modo; quia temporali sub- 
sunt immediate, spirituali uero mediate. Temporali subsunt quantum ad 
immediatam administrationem et dispensationem; spirituali autem quan- 
tum ad principalem ordinationem. Quedam? uero temporalia subsunt 
spirituali que non sunt subt temporali, ut sunt illa temporalia? que adó 
spiritualia connexionem habent: ut ecclesiastica beneficia, siue consis- 
tent in decimis, primitiis et oblationibus fidelium, siue in hiis que 
donantur ecclesiis ex deuotione, siue in alis que qualitercumque 
obueniunt aut acquiruntur ecclesiis. 

Amplius, omnes actus qui conueniunt/ potestati temporali conueni- 
unt etiam spirituali, non tamen eodem modo, sed excellentius. Nam 
spirituali conueniunt secundum imperium, secundum nutum, secundum 
directionem, et mediate; temporali autem conueniunt secundum usum, 
secundum? ministerium et obsequium, et immediate. Sed spirituali 
conueniunt aliqui actus qui non conueniunt temporali et de quibus non 
debet, nec sine offensa potest, se intromittere temporalis, cuiusmodi 
sunt actus spirituales et circa spiritualia; et huius? ratio sumitur ex ordine 
potestatum, quia inferior potestas non debet sibi usurpare illa que ad 
superiorem pertinent. Vnde et plures habent ordinem peruertentes et!” 
ad ea se extendentes que non conueniunt proprio gradu et officio puniti 
leguntur, sicut patet de Ozia rege, incensum offerente, et de aliis pluri- 
bus, ut beatus Dionysius plerumque!! ostendit in epistola ad Demophy- 


lum ubi,? post exempla multa que ponit ad hoc, quod aliquis non debet 
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is not true, as was said above. For laymen and clerics alike are 
under the spiritual power (though clerics in a more special way, since 
their status is more spiritual because they are specially chosen as the 
Lord’s portion),! but only laymen are under the temporal power, and 
these not in all things, but only with regard to temporal matters. Clerics, 
however, are free from the temporal power, because they are deputed 
to spiritual things, even though, in some cases and in respect of some 
temporal thing, they are sometimes subject to the secular prince accord- 
ing to a certain fashion. 

Moreover, all temporal goods that are subject to the temporal power 
are subject also to the spiritual, but not in the same way. For they are 
subject to the temporal directly and to the spiritual through an interme- 
diate agency: they are subject to the temporal with respect to direct ad- 
ministration and dispensation, and to the spiritual with respect to 
general overlordship.? But certain temporal things are subject to the 
spiritual power that are not under the temporal because they are tied to 
spiritual things: such as ecclesiastical benefactions, whether they consist 
of tithes, first-fruits and the offerings of the faithful, or of those things 
that are given to the Church out of devotion, or of other things of 
whatever kind that are assigned to or acquired by churches. 

Moreover, every act that belongs to the temporal power belongs also 
to the spiritual, though not in the same way, but more excellently. For 
they belong to the spiritual power according to authority, according to 
command, according to direction, and through an intermediate agency; 
but they belong to the temporal according to use, according to ministry 
and service, and directly. But certain acts belong to the spiritual power 
that do not belong to the temporal and in which the temporal power 
neither should nor without wrongdoing can involve itself: of which kind 
are spiritual acts and acts having to do with spiritual matters. The rea- 
son for this arises from the order of powers, for a lower power may not 
usurp to itself that which pertains to a higher. Hence also, it is recorded 
that many who have perverted this order and extended themselves to 
things that do not belong to their proper station and office have been 
punished, as is clear from the example of Uzziah the king, who offered 
incense,’ and many others, as the blessed Dionysius shows in very many 
ways in a letter to Demophilus, where, after the many instances that he 


L Cf. Deut. 32:9. 

2 "This is not, of course, a literal translation of “ad principalem ordinationem," 
but it seems to express satisfactorily what is meant. 

3. 2 Chron. 26:16ff. 
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agere nisi ea que pertinent ad proprium officium, concludit: “Quare non 
est fas, sicut sancta eloquia dicunt, neque ea que iusta! sunt non secun- 
dum dignitatem exequi. Oportet autem unumquemque sibi ipsi atten- 
dere et non altiora et profundiora intendere. Deliberare autem ea sola 
que sunt secundum dignitatem ipsi ordinata." 

Verumtamen, quia nonnulli principes temporales de quibusdam 
spiritualibus intromittunt se,? ut de collatione beneficiorum ecclesiasti- 
corum aut? custodia rerum ecclesiasticarum, ideo, ut uideatur quomodo 
potest hoc eis conuenire aut non potest, sciendum est quod quidam 
sunt secundum se et pure spiritualia, et ad hec nullo modo se extendit 
potestas temporalis: cuiusmodi sunt absolutio a peccatis* in foro peni- 
tentie, consecratio eucharistie et alia huiusmodi? Quedam autem sunt? 
spiritualia non secundum se sed propter connexionem quam habent ad 
spiritualia, sicut beneficia ecclesiastica, et ad hoc aliquo modo potest se 
extendere potestas temporalis et aliquo modo non. Nam uirtute propria 
non se extendit ad hec;’ sed in uirtute spiritualis potestatis, que superior 
est, potest ad hec se extendere. Non tamen ita quod ius conferendi ec- 
clesiastica beneficia ei conuenire possit aut ius disponendi de bonis ec- 
clesiasticis, quia talis potestatis persona laica non est capax. Si enim 
persona laica non potest recipere beneficium ecclesiasticum, multo 
magis nec ius conferendi aliis? potest sibi conuenire. Tamen potest in- 
strumentaliter et ministerialiter ad collationem aliquid operari, presen- 
tando uel nominando uel aliud simile faciendo. 

Vnde, quando princeps temporalis dicitur conferre beneficium ec- 
clesiasticum ex concessione potestatis spiritualis, talis collatio est a 
potestate spirituali sicut ab habente auctoritatem conferendi, a prin- 
cipe autem est sicut a? ministerium exhibente in huiusmodi!’ colla- 
tione, presentando uel exprimendo personam beneficio aptam aut 
dignam. Si autem talis collatio fiat a principe sine consensu tacito uel 
expresso spiritualis potestatis que in hoc habet auctoritatem, nulla est 
ipsa collatio de iure, et princeps qui de facto huiusmodi!! collationem 
facit, existimans!? auctoritate propria id posse, usurpat sibi quod suum 
non est. Nec ex consuetudine quantumcumque longeua et diuturna 
potest hoc! licitum fieri. Quin!^ immo, quanto consuetudo talis esti? 
diuturnior tanto detestabilior, nam ex nulla consuetudine potest licitum 
fieri ut ille qui habet inferiorem potestatem extendat se ultra limites suos 
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gives to show that no one should do anything unless it pertains to his 
proper office, he concludes: “It is not lawful, as the holy scriptures say, 
nor ate those things just that are not performed according to fitness. It 
is right for each to attend to his own business and not strive after higher 
and lower: to consider only those things that are ordered to him accord- 
ing to fitness." 

However, not a few temporal princes involve themselves in certain 
spiritual matters, such as the collation of ecclesiastical benefices or the 
custody of ecclesiastical property. Thus, that it may be seen how these 
things can or can not belong to them, it must be known that certain 
things are spiritual in their very nature and purely, and that temporal 
power does not extend itself to these in any way. Things of this kind are 
absolution from sin in the court of penance, the consecration of the 
euchatist, and other such things. But certain things are spiritual not in 
their very nature but by reason of the connection that they have with 
spiritual things, as in the case of ecclesiastical benefices; and to things of 
this kind temporal power can in one way extend itself and in another 
way not. For it does not extend itself to these things in its own right; 
but it can extend itself to these things by virtue of [by delegation from] 
the spiritual power, which is higher. Not, however, in such a way that 
the right to confer ecclesiastical benefices or dispose of ecclesiastical 
goods may belong to it, because it is not possible for a lay person to 
have such power. For if a lay person cannot receive an ecclesiastical 
benefice, still less can the right to confer it on others belong to him, 
though he can play an instrumental part in the collation as a minister, by 
presenting or nominating [someone to it] or by some similar act. 

Hence when a temporal prince is said to confer an ecclesiastical bene- 
fice with the permission of the spiritual power, such a collation comes 
from the spiritual power as having the authority to confer it, and from the 
prince as from a minister, acting in such a collation by presenting or rec- 
ommending to the benefice a suitable and worthy person. But if such a 
collation is made by the prince without the consent, tacit or express, of 
the spiritual power who has authority in the matter, the collation is as of 
right null, and the prince who has made such a collation in point of fact, 
supposing himself to have authority to do so, has usurped to himself 
what is not his. Not can this be made lawful by custom, no matter how 
long established and ancient. On the contrary, indeed: the more ancient 
such a custom is the mote detestable it is, for it cannot be made lawful by 
any custom for one who has a lower power to extend himself beyond its 


1 Epist. VII, ad Demophilum 3 (PG 3:1091/2). 
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ad exercendum ea que sunt propria superioris potestatis. Ex ordine igitur 
harum potestatum hoc generaliter concludendum est: quod quecum- 
que ad temporalem potestatem pertinent ad spiritualem etiam spectant, 
licet secundum alium modum excellentiorem; non autem quecumque 
pertinent ad spiritualem possunt conuenire temporali. 

Secundo, considerandum est quod, cum dicitur potestas temporalis 
preexistere in illo apud quem est spiritualis, non ita est intelligendum 
quasi duas potestates distinctas et diuersas habeat, sed quia per unam 
suam potestatem super temporalia et spiritualia potest. Nam inferiora 
sunt in superioribus unitiue,! et quod in inferioribus distinguitur in su- 
perioribus unitur. Dicitur tamen in ipso esse duplex potestas propter 
respectum ad actus diuersos; nam prout exercet actus spirituales et ad- 
ministrat spiritualia dicitur habere potentiam spiritualem; prout autem 
dirigit et consulit et imperat in temporalibus, dicitur habere potestatem 
temporalem. Sicut ergo una potentia rationis distinguitur per officia 
diuersa in superiorem et in inferiorem, quia secundum quod intendit 
eternis conspiciendis? et consulendis dicitur ratio superior, prout autem 
intendit rebus temporalibus dicitur inferior, ut beatus Augustinus ait; sic 
una potestas habentis potentiam spiritualem dicitur temporalis et spiri- 
tualis et distinguitur secundum officia, et dicitur superior et inferior 
diuersis respectibus. Quia tamen denominatio fit a digniori, ideo? sim- 
pliciter dicitur hec potestas spiritualis, licet in ipsa preexistat temporalis 
modo excellenti. 

Tertio, considerandum est quod, licet ille qui habet potestatem spiri- 
tualem prehabeat in illa etiam temporalem,* non tamen est superfluum 
esse in ecclesia principes temporales potestatem tantum temporalem 
habentes. 

Primo quidem propter modi agendi uarietatem, quia non eodem 
modo exercet iurisdicionem temporalem princeps temporalis et spiritu- 
alis, ut dictum est. Vnde propter diuersos agendi modos oportet esse 
diuersitatem agentium. 

Secundo, propter indecentiam et indignitatem. Indignum enim et 
indecens est ut illi agant opera uiliora quibus competunt digniora et po- 
tiora. Vnde spirituali potestati, cui conuenit agere spiritualia, indignum 
est et indecens circa temporalium exercitium occupati. Igitur congruum 
est esse aliquam inferiorem potestatem, que circa huiusmodi? temporalia 
occupetur. 


1: unitiue] oz. V 2: conspiciendis] prospiciendis P? 3: ideo] non P? 4: temporalem] 
om. PIV — 5: huiusmodi] huius P2 


PART TWO, CHAPTER 8 235 


limits and perform those tasks that are proper to a higher power. From 
the order of the powets, therefore, it may be concluded generally that 
whatever pertains to the temporal power belongs also to the spiritual, 
though according to another, more excellent, way, whereas whatever 
pertains to the spiritual does not belong to the temporal.! 

Second, it must be noted that, when it is said that temporal power 
pre-exists in him who has spiritual power, this is not to be taken to mean 
that he has two distinct and separate powers, but rather that he can pre- 
side over temporal and spiritual things by his one power; for lower things 
are in higher, and what is differentiated in lower is united in higher. In 
otder to distinguish acts of different kinds, however, it is said that there 
are two kinds of power in him; for inasmuch as he performs spiritual acts 
and administers spiritual things he is said to have spiritual power, and 
inasmuch as he directs and counsels and rules in temporal things he is 
said to have temporal power. Therefore, just as the one power of reason 
is differentiated as higher and lower by its different offices (because ac- 
cording as it seeks to contemplate and be mindful of eternal things it is 
called higher, and insofar as it seeks temporal things it is called lower, as 
the blessed Augustine says)? so the one spiritual power is called temporal 
and spiritual and is differentiated according to its offices, and is called 
higher and lower in different respects. Because, however, it is named 
from the more dignified office, it is therefore simply called spiritual 
power, though temporal power pre-exists in it in an excellent way. 

Third, it must be noted that though he who has spiritual power has 
temporal power pre-existently in it, it is nonetheless not superfluous that 
there should be in the Church princes who have only temporal power. 

First, by reason of their different modes of action, for the temporal 
prince and the spiritual do not exercise jurisdiction in the same way, as 
has been said; hence there must be different agencies by reason of the 
different modes of action. 

Second, by reason of impropriety and unworthiness, for it it unwor- 
thy and improper for one to whom worthy and weightier matters be- 
long to perform baser tasks. Hence it would be unworthy and improper 
for the spiritual power, whose task it is to act in spiritual matters, to be 
occupied with the performance of temporal ones. It is therefore fitting 
that there should be some lower power to be occupied with such tem- 
poral matters. 





1. Possibly James is alluding in this paragraph to the Bull Ausculta fili of De- 
cember, 1301. On the face of it, there are clear verbal similarities; but see Introduction, 
p. xvii, n. 2. 

? Cf. Liber de spiritu et anima 13 (PL 40:789). 
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Tertio, propter agendi libertatem: ut uidelicet spiritualis potestas lib- 
etior sit ad uacandum spiritualibus dum non impeditur per! administra- 
tionem temporalium. Non est enim homo ut Deus qui, propter guber- 
nationem inferiorum, non impeditur a gubernatione superiorum nec e 
contrario. Immo, in homine intentio circa unum impedit intentionem 
circa aliud. Vt ergo spiritualis potestas sine impedimento intendat circa 
spiritualia et diuina, expedit ut sub ea sit alia potestas, que intendat circa 
temporalia et humana. Ex hac autem ratione et ex precedenti potest 
sumi forte ratio quare non distinguitur duplex potestas? sacerdotalis in 
ecclesia, sicut duplex potestas regalis. Quia actus sacerdotii, quod ortum 
habet ex iure naturali, non impedit actum sacerdotii quod est ex iure 
diuino, nec repugnat eius dignitati licet sit imperfectum respectu illius. 
Vnde perficitur per ipsum, ut supra dictum est, et efficitur unum sacet- 
dotium ex utroque, dum ipsa natura cooperatur gratuite potestati. 

Quarto, propter adiutorii necessitatem. Quia spiritualis potestas non 
sufficit ad exercendum per seipsam omnia illa respectu quorum habet 
potestatem, sed indiget adiuuari; et propter hoc oportuit esse quamdam 
inferiorem potestatem, que spirituali ministraret in regimine temporal- 
ium et ipsam adiuuaret in pluribus que sola non ualet? efficere, ipsam- 
que muniret^ atque tueretur. Vnde dicit Ysidorus tertio libro De summo 
bono: "Principes seculi nonnunquam intra ecclesiam potestatis adepte 
culmina tenent, ut per eamdem potestatem disciplinam ecclesiasticam 
muniant. Ceterum intra ecclesiam potestates necessarie non essent, nisi 
ut quod non preualet sacerdos? efficere per doctrine sermonem hoc 
imperet potestas per discipline terrorem." 

Quinto, propter ordinis bonitatem. Sicut enim bonus et superbonus 
Deus, quamuis omnia per seipsum® possit, dignitatem regiminis" com- 
municat creaturis diuersis ut bonum ordinis? in creando sicut et in es- 
sendo reluceat in rebus ab ipso productis, sic etiam uoluit in ecclesia 
esse quamdam inferiorem potestatem sub spirituali, cui temporalium 
regimen communicetur ac per hoc inueniatur in ecclesia bonum ordinis, 
quantum ad regiminis potestatem. 

Ex hiis autem rationibus per quas ostensum est quod non super- 
fluit potestas principum temporalium in ecclesia, licet spiritualis potestas 
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Third, for the sake of freedom of action: that is, so that the spiritual 
power may be more at liberty to devote itself to spiritual matters while 
not being impeded by the administration of temporal ones. For man is 
not like God, Who is neither impeded in the government of higher 
things by the government of lower nor the reverse. Rather, in man, 
concern with the one impedes concern with the other. In order, there- 
fore, that the spiritual power may deal without impediment with things 
spiritual and divine, it is expedient that there should be under it another 
power that deals with things temporal and human. From this and the 
preceding consideration it can perhaps be inferred why there are not 
two different kinds of priestly power in the Church like the two kinds 
of royal power. For a priestly act that arises from the law of nature does 
not impede a priestly act that is from the divine law, nor is it repugnant 
to its dignity even though the one is imperfect with respect to the other. 
Hence, the one is perfected by the other, as has been said above, and 
one ptiesthood is made from both, by the co-operation of the powers 
of nature and grace. 

Fourth, for the sake of necessary help; for the spiritual power cannot 
by itself suffice to do all the things in respect of which it has power, but 
has need of help. For this reason, there must be some lower power to 
act as the minister of the spiritual in the government of temporal things 
and to assist it in the many things that it cannot manage to accomplish 
alone, and to defend and protect it. Hence Isidore says in the third 
book of De summo bono: “Secular princes often attain the summit of 
power in the Church so that by that same power they may protect ec- 
clesiastical discipline. Other powers would not be necessary in the 
Church were it not for the fact that the secular power imposes by the 
dicipline of terror what the priest cannot manage to do by the preaching 
of doctrine"! 

Fifth, for the goodness of otder. For just as God, Who is good and 
more than good, though He could do all things by Himself, communi- 
cates the dignity of rule to different creatures so that, in His creating as 
well as in His essence, the good of order may shine forth in the things 
produced by Him: so also He wills there to be some lower power under 
the spiritual in the Church to which the government of temporal things 
should be communicated, so that the good of order should be found in 
the Church with respect to ruling power. 

From these arguments, by which it has been shown that the power 
of temporal princes is not superfluous in the Church even though the 
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prehabeat temporalem, concludi potest quod spiritualis potestas, tempo- 
ralem iurisdictionem quam habet, non debet exercere immediate, lo- 
quendo regulariter et communiter. Hoc enim requirit eius modus agendi 
qui est secundum imperium et directionem, non secundum immediatam 
executionem. Hoc etiam requirit eius dignitas, cui non conuenit actioni- 
bus inferioribus intendere. Hoc etiam requirit eius libertas circa spiritu- 
ales actus, cui expedit administratione rerum temporalium non implicari 
et impediri. Hoc etiam requirit operandi commoditas,! quod per tempo- 
ralem potestatem adiuuatur et munitur. Hoc etiam requirit ordo potes- 
tatum, qui tolleretur si spiritualis potestas exerceret immediate 
iurisdictionem temporalem. 

Licet autem regulatiter et communiter non debeat spiritualis potestas 
iurisdictionem temporalem exercere, tamen, certis causis inspectis, et in 
aliquibus casibus, potest immediate se de temporalibus intromittere, 
sicut et ipse Deus, licet de communi lege agat in rebus mediantibus 
secundis causis, tamen, de lege speciali, aliquando agit preter ordinem 
secundarum causarum. Quod autem possit, ex causa et in casu, ha- 
bentes potestatem spiritualem intromittere se de temporalibus, regu- 
lariter autem et indifferenter hoc non debeant facere ex uerbis Apostoli 
prima [ad] Corinthios ui? potest accipi, ubi, loquens contra illos qui iud- 
icia constituebant apud infideles, dicit: “An nescitis quoniam sancti de hoc 
mundo iudicabunt?" hunc mundum uocans homines malos, quos boni 
iudicabunt et comparatione et potestate, ut glossa dicit. Subdit Apos- 
tolus: “Et si in uobis," id est, per uos, "iudicabitur mundus, indigni estis, 
qui de minimis iudicetis?” quasi dicens, Non, ut glossa supplet, et uere 
de hiis potestis iudicare. *Nescitis quoniam angelos iudicabimus?”’ scili- 
cet, malos et apostatas. “Quanto magis secularia?" id est, de rebus secu- 
laribus. Et sequitur: “Secularia igitur iudicia, si habetis contemptibiles in 
ecclesia, constituite ad iudicandum." Hoc autem dicit Apostolus ironice 
contra illos qui eligebant iudices fideles sed contemptibiles, id est indiscre- 
tos et uiles; et huic expositioni consonat quod sequitur: “Ad uerecun- 
diam uestram dico," et cetera. Vel aliter, secundum glossam, quia 
dixerat Apostolus eos posse de hiis minimis iudicare, determinat qui, ad 


huiusmodi? negotia diffinienda, sunt constituendi scilicet contemptibiles 
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spiritual power has temporal power pre-existently, it can be concluded 
that, regularly and ordinarily speaking, the spiritual power should not ex- 
ercise the temporal jurisdiction that it has directly. For its mode of action, 
which is according to authority and direction but not according to direct 
execution, requires this. Its dignity also requires this, for it is not fitting 
for it to be concerned with inferior actions. Its liberty in relation to spiri- 
tual acts also requires this, for it is expedient that it be not entangled in 
the administration of temporal things and impeded. Convenience of op- 
eration also requires that it be assisted and protected by the temporal 
power. The order of powers also requires this, for it would be removed if 
the spiritual power were to exercise temporal jurisdiction directly. 

But though the spiritual power should not exercise temporal jurisdic- 
tion regularly and generally, nonetheless, having investigated certain 
causes,! and in some cases, it can intervene directly in temporal affairs, 
just as God Himself, though in the ordinary way He acts in things 
through the mediation of secondary causes, sometimes, in special circum- 
stances, acts beyond the order of secondary causes. But though those 
who have spiritual power may intervene in temporal matters for some 
reason and in a special case, they ought not to do so regularly and indis- 
criminately. This can be gathered from the words of the Apostle at 1 Co- 
rinthians 6, where, speaking against those who had appointed judges 
from among unbelievers, he says: “Do ye not know that the saints shall 
judge this world?"—and by ‘this world’ he means wicked men, whom the 
good shall judge by both compatison and power. The Apostle adds: 
“And if this world shall be judged in you,” that is, by you, “are ye unwot- 
thy to judge the smallest matters?"—Aas if, as the gloss adds, saying No: 
truly indeed can you judge such things. “Know ye not that we shall judge 
angels?"—that is, the wicked and apostate angels. “How much more 
things that pertain to this life?"—that is, secular things. And he goes on: 
“Tf then ye have judgments of things pertaining to this life, set them to 
judge who are least esteemed in the Church." The Apostle here speaks 
ironically against those who had chosen judges who were believers but 
least esteemed: that is, indiscreet and base; and this interpretation is con- 
sistent with what follows: “I speak to your shame,” and so on. Or, alter- 
natively, according to the gloss, because the Apostle had said that they 
could judge the smallest matters, he prescribed that the least esteemed 
in the Church should be appointed to the determination of such matters 


1. No doubt an intentional echo of Innocent HPs decretal Per venerabilem (X. 
4:17:13; CIC 2:714): “certis causis inspectis, temporalem iurisdictionem casualiter exer- 
cemus.” Casualiter might here be translated as “on a case-by-case basis" or “as occasion 
demands.” There is a somewhat less obvious resonance on p. 219. 
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qui sunt in ecclesia, maiores enim spiritualibus intendere debent. “Con- 


> 


temptibiles," ergo “constituite”: id est, aliquos sapientes qui tamen 
sunt minoris meriti. Apostoli enim predicando circumeuntes! talibus 
nominibus? uocabant. Hii ergo terrenas causas examinent qui exteri- 
orum rerum sapientiam perceperunt. Qui autem spiritualibus donis? 
ditati sunt terrenis non debent negotiis implicari, ut dum non cogun- 
tur terrena bona disponere^ ualeant bonis spiritualibus deseruire.> Sed 
tamen magno opere cauendum est ut hii qui donis spiritualibus emi- 
cant nequaquam proximorum infirmantium negotia funditus deserant, 
sed hoc aliis quibus dignum est tractanda committant uel per se 
gerant. 

Et beatus Bernardus in libro De consideratione, pertractans hoc 
uerbum Apostoli, *contemptibiles constituite ad iudicandum," informat 
Eugenium papam ut se non implicet negotiis secularibus nisi ex causa, 
sic dicens: “Itaque, secundum Apostolum, indigne tibi usurpas, tu apos- 
tolicus, ullem gradum contemptibilium. Unde et Apostolus, episcopum 
instituens, ‘Nemo,’ inquit, ‘militans Deo implicat se negotiis temporali- 
bus."6 Et paulo inferius adiungit Bernardus: “Ubi aliquando aliquis 
apostolorum iudex sedit hominum aut diuisor terminorum aut dis- 
tributor terrarum? Christus ait: ‘Quis me constituit iudicem super 
uos?" Non ergo transgrediatis terminos quos posuerunt patres tui.” Et 
post ait Bernardus: “Mihi non uidetur bonus existimator rerum qui 
indignum putat apostolis seu apostolicis uiris non iudicare de talibus, 
quibus datum est iudicium in maiora. Quidni contemnant iudicare de 
terrenis possessionculis hominum, qui in’ celestibus et angelos iudi- 
cabunt? Hrgo? in criminibus, non in possessionibus, potestas uestra, 
propter illa siquidem et non propter has claues accepistis regni celo- 
rum, preuaticatores utique exclusuri non possessores. ‘Vt sciatis, ait, 
‘quia Filius Hominis habet potestatem in terra dimittendi peccata.’ 
Quenam tibi uidetur maior dignitas et potestas: dimittendi peccata an 
predia diuidendi? Sed non est comparatio. Habent hec infima et terrena 


iudices suos,’ reges et principes terre. Quid fines alienos inuaditis? Quid 
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because the greater should attend to spiritual things: therefore “set them 
who ate least esteemed," that is, certain wise men who ate nonetheless 
lesser in merit! For the apostles are so called because they are to go 
from place to place preaching. Therefore let those who are seen to be 
wise in extetnal matters examine earthly causes; but those who are en- 
dowed with spiritual gifts should not be entangled in earthly business, 
so that, when they are not compelled to dispose earthly goods, they may 
be able to serve spiritual goods. There is, however, a great need to en- 
sure that those who are distinguished in spiritual gifts do not by any 
means wholly neglect the business of their weaker neighbours, but en- 
trust it to others by whom it may be worthily dealt with, or attend to it 
themselves. 

And the blessed Bernard, in the book De consideratione, expounding 
this saying of the Apostle, “set them to judge who are least esteemed 
in the Church," tells Pope Eugenius that he should not entangle him- 
self in secular business save for good cause, speaking as follows: “Ac- 
cording to the Apostle, then, you, an apostolic man, unworthily usurp 
to yourself a mean and unworthy office [if you regularly judge temporal 
things]. Hence it is that, instructing a bishop, the Apostle also says: 
‘No soldier of God entangleth himself in the affairs of this life.”’? And 
a little later Bernard adds: “Where at any time did any apostle sit as a 
judge of men or a divider of boundaries or a distributor of lands? 
Christ said: Who made me a judge over your’ Do not, therefore, 
transgress the bounds that your fathers have set."? And after this Ber- 
nard says: “It seems to me that he who thinks it unworthy of apostles, 
ot of apostolic men, not to judge such lesser matters when judgment 
has been given to them over great ones, is not a good valuer of things. 
Why should they not scorn to judge the mere earthly possessions of 
men, who shall judge heavenly things and angels? Your power, there- 
fore, is ovet crimes, not possessions, because it is for the sake of the 
former, not for the sake of the latter, that you have received the keys 
of the kingdom of heaven, by which sinners, not possessors, are to be 
shut out. “That ye may know,’ He says, ‘that the Son of Man hath power 
on earth to forgive sins.’ Which seems to you the greater dignity and 
powet: the forgiveness of sins, or the division of estates? But there is 
no comparison. These lower and earthly things have their own judges: the 
kings and princes of the earth. Why invade another's boundaries? Why 
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falcem uestram in alienam messem extenditis? Non quia indigni! uos, 
sed quia indignum uobis talibus insistere quippe potioribus occupatis. 
Denique, ubi necessitas exigit, audi quid censeat Apostolus: ‘Si enim in 
uobis iudicabitur hic mundus, indigni estis qui? de minimis iudicetis? 
Sed aliud est incidenter excurrere in ista causa quidem urgente, aliud 
ultro incumbere istis tamquam magnis dignisque tali et talium intentione 
rebus." Patet igitut? ex hiis^ uerbis quod spiritualis potestas non debet 
indifferenter iurisdictionem temporalem exercere; tamen potest et de- 
bet, causis necessariis exigentibus, immediate se de temporalibus intro- 
mittere. Et secundum hanc distinctionem saluatur contrarietas aliqua 
que in predictis uerbis esse uidetur. De quibus autem temporalibus, et 
quando se intromittere ualeat immediate spiritualis potestas, sic deter- 
minant doctores. 

Nam ad spiritualem potestatem spectat intromittere se immediate de 
illis? temporalibus que sunt spiritualibus aliquo modo® annexa. Ideo in- 
tromittit se de decimis exigendis, recipiendis et dispensandis, quia spiri- 
tuali officio sunt annexe. Intromittit se de dotibus, que annexe sunt 
matrimonio, quod est sacramentum, et de hereditatibus, que sunt an- 
nexe natis de legitimo thoro. Vnde, cum ecclesiasticus iudex de matri- 
monio et de legitimitate filiorum qui ex matrimonio suscipiuntur 
iudicet, ad eum pertinet de dotibus et hereditatibus prout annectuntur 
istis iudicare, licet ex aliqua alia causa ad iudicium seculatis potestatis 
pertineant. 

Adhuc, quia, ut dictum est ex auctoritate? Bernardi, potestas iudicis 
spiritualis est in criminibus que sunt spiritualia mala, ideo de questioni- 
bus temporalium que deferuntur cum denunciatione criminis potest se 
intromittere, cum ad eum? pertineat quemlibet Christianum corripere de 
peccato. 

Adhuc, spectat ad ipsam intromittere se de temporalibus cum 
litigium temporalium contrariatur paci, quo est spirituale uinculum, quia 
est caritatis effectus, et cum pacis federa sunt iuramento firmata, quia 
fractio iuramenti crimen est, de quo ad spiritualem potestatem pertinet 
iudicare. 

Amplius, intromittit se de temporalibus propter defectum dominii 
temporalis, ut cum uacat imperium aut propter negligentiam seu malitiam 
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put forth your sickle into another's harvest? Not because you are un- 
worthy to do so, but because it is unworthy for you to concern yourself 
with such things when you are occupied with mightier ones. Finally, 
where necessity requires, hear the judgment of the Apostle: ‘If the 
world shall be judged by you, are ye unworthy to judge the smallest 
matters? But it is one thing to turn aside to these matters incidentally, 
for some urgent cause, and quite another to encumber youtself with 
them as if such things were worthy of the attention of your great dig- 
nity."! It is clear from these words, then, that the spiritual power must 
not exercise temporal jurisdiction indiscriminately. In cases of necessary 
need, however, it can and must involve itself directly with temporal 
matters; and certain contradictions that seem to be present in what has 
been said above are resolved according to this distinction. As to these 
temporal matters, and when the spiritual power can concern itself with 
them directly, learned men? have concluded as follows. 

It is the task of the spiritual power to concern itself directly with 
those temporal things that are in some way annexed to spiritual things. 
It therefore concerns itself with the collection, receipt and disposal of 
tithes, because these are annexed to a spiritual office. It concerns itself 
with dowries, which ate annexed to matrimony, which is a sacrament, 
and with inheritances, which are annexed to legitimate birth. Because, 
therefore, the ecclesiastical judge judges concerning matrimony and the 
legitimacy of children begotten from matrimony, it pertains to him to 
judge concerning dowries and inheritances insofar as they are annexed 
to these things, though they may for some other reason pertain to the 
judgment of the secular power. 

Again, because, as was said on the authority of Bernard, the power 
of the spiritual judge is over crimes, which are spiritual evils, he can 
therefore involve himself in temporal questions that are reported in 
connection with the denunciation of crime, since it pertains to him to 
correct every Christian in matters of sin. 

Again, it is his task to intervene in temporal cases where a temporal 
dispute is contrary to peace, which is a spiritual bond because it is ef- 
fected by charity, and because peace treaties are confirmed by oath; for 
oath-breaking is a sin of which it pertains to the spiritual power to judge. 

Again, he concerns himself with temporal matters by reason of some 
defect of temporal lordship, as when the empire is vacant or because of 
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principis non seruantis iustitiam et abutentis potestate sibi concessa, et 
non facientis quod facere tenetur in obsequium spiritualis potestatis et 
propter commune! bonum. 

Intromittit etiam se de temporalibus cum appelatur ad ipsum, et pre- 
cipue de illis in quibus consuetudo habet ut appelletur ad eam et con- 
suetudo talis toleratur a principe seculari et ab ecclesiastico iudice 
approbatur et confirmatur. 

Intromittit etiam se de temporalibus que donata sunt ecclesie a prin- 
cipibus uel aliis fidelibus, eo modo quo donata sunt. 

Intromittit etiam se de temporalibus cum aliquid est difficile uel am- 
biguum. 

Forte? sunt et alii casus in quibus potestas spiritualis de temporalibus 
potest immediate se intromittere, de quibus casibus plenius et certius 
determinare non est presentis opetis, in quo agitur in uniuersali de hiis 
que pertinent ad spiritualem et temporalem potestatem, in particulari 
autem inducuntur aliqua, exempli gratia. 

Quarto, considerandum est quod, cum ex dictis appareat quod sub 
Christi uicario et Petri successore, tamquam sub potestate causali et 
summa, contineatur potestas inferiorum pontificum et potestas tempo- 
ralium principum, tamen diuersimode comparatur ad ipsum utrorumque 
potestas. Nam potestas pontificum comparatur ad ipsum? sicut cau- 
satum in quo est perfectio cause, secundum eamdem rationem, non 
tamen totaliter sed in parte. Potestas enim que est in summo pontifice 
deriuatur ad alios pontifices secundum eamdem rationem et secundum 
eumdem modum agendi, non tamen secundum sui plenitudinem sed 
secundum partem. Potestas autem secularium principum comparatur ad 
ipsum sicut causatum in quo est perfectio cause deficienter et secundum 
aliam rationem; nam in principibus secularibus est solum temporalis 
potestas, et est in eis secundum aliam rationem^ et secundum alium 
agendi modum quam sit in summo pontifice, ut supra dictum est. 

Quinto, considerandum est quod summus pontifex non solum iure 
diuino sed etiam iure humano habet potestatem temporalem: scilicet, ex 
concessione a Constantino facta, qui monarchiam tenebat imperii. Si quis 
autem querat quid operatur hoc ius humanum supra diuinum, dici potest 
uno modo quod hoc ius humanum est diuini iuris manifestatio uel ad 
ius diuinum conformatio et eius imitatio et ueneratio. Hec enim Con- 
stantini concessio fuit subiectionis et uenerationis ostensio ad spiritualem 
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the prince's negligence or malice in not preserving justice and in abusing 
the power entrusted to him, and in not doing what he is is bound to do 
in the service of the spiritual power and for the common good. 

He intervenes also in temporal matters when appeal is made to him, 
and especially in those things in which appeal is made to him by custom 
and such custom is accepted by the secular prince and approved and 
confirmed by the ecclesiastical judge. 

He intervenes also in temporal things that are given to the Church 
by princes or others of the faithful, in the sense that they are given [and 
so are the Church's own property]. 

He intervenes also in temporal matters when something is difficult 
ot ambiguous. 

Perhaps there are other cases also in which the spiritual power can 
intervene directly in temporal matters; but it is not the purpose of the 
present work to specify such cases more fully and certainly, but to deal 
in general terms with those things that pertain to the spiritual and tem- 
poral power and to give certain particular instances by way of example. 

Fourth, since it is apparent from what has been said that the power 
of lower pontiffs and the power of temporal princes is contained under 
the Vicar of Christ and Peter's successor as under the power that is 
their highest cause, it must be noted that each of them is related to him 
in a different way. For the power of the pontiffs is related to him as an 
effect in which the perfection of the cause is present accotding to the 
same charactet, though not totally, but in part. For the power that is in 
the Supreme Pontiff is devolved to other pontiffs according to the same 
character and according to the same mode of action, though not ac- 
cording to fullness, but partially. The power of secular princes, how- 
evet, is related to him as an effect in which the perfection of the cause 
is present defectively and according to another character; for in secular 
princes there is only temporal power, and it is in them according to a 
different character and according to a mode of action different from 
that which is in the Supreme Pontiff, as has been said above. 

Fifth, it must be noted that the Supreme Pontiff has temporal power 
not only by divine law but by human law also: that is, from the grant 
made by Constantine, who held monarchical sway over the empire.! If 
anyone asks how this human law applies to things divine, it can be said 
in one way that this human law is a manifestation of the divine law or 
an expression of the divine law and an imitation and veneration of it. 
For the grant of Constantine was a display of subjection and veneration 
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potestatem, et in eo quod Constantinus beato Siluestro eiusque success- 
oribus regnum terrenum et imperialia insignia et officia concessit, non 
auctoritatem contulit sed! reuerentiam impendit? et regnum terrenum 
celesti subiectum esse debere monstrauit, quod non dubium est Dei 
prouidentia esse factum, in cuius manu est cor regum, ut pontificalis? 
apex non uilesceret^ sed in ampliori honore haberetur, dum cerneretur 
tante dignitatis insigniis prefulgere. 

Vel potest dici quod ista concessio fuit quedam cooperatio siue min- 
isterium ad hoc: ut potestatem quam Christi uicarius habebat iure 
diuino posset liberius exercere de facto. Quod propter tyrannorum per- 
secutionem ante Constantini tempora nor? poterat; unde et nunc secu- 
lares principes tueri debent ecclesias et ecclesiarum prelatos, ut libere 
ualeant exercere que fidelium saluti expediunt et iure suo uti sine im- 
pedimento. 

Potest autem et aliter dici: uidelicet, quod ex huiusmodi$ concessione 
potest summus pontifex magis immediate se intromittere de temporali- 
bus; quod ex eo patet, quia cum uacat imperium exercere potest imme- 
diate iurisdictionem temporalem. Et sic aliter exercet potestatem 
temporalem, ut habet” eam ex iure diuino, et aliter ut habet eam ex iure? 
humano. Vnde in ipso magis distinguitur temporalis potestas a spirituali 
prout temporalis conuenit ei ex iure humano,’ quia secundum quod 
conuenit ei ex iure diuino!? habet eam unitiue in ipsa spirituali potestate 
contentam; ut autem conuenit ei ex iure humano habet eam distinctiue, 
ab ipsa potestate spirituali diuisam atque discretam. Verumtamen etiam, 
prout habet eam [ex] iure humano, exercet eam per ministerium! 
aliorum, ut spiritualibus actibus liberius ualeat insistere qui sunt ei magis 
conuenientes et proprii. 

Sexto, considerandum est quod sicut spiritualis potestas prehabet 
temporalem excellenter, sic temporalis potestas que est intra ecclesiam 
participat aliquid spiritualis potestatis: non ita quod spirituales actus 
exercere ualeat, sed in quantum spirituali consequitur!? et ministrat et 
actus quos exercet ad finem spiritualis ordinat, si recte!? utitur sua 
potestate; quia ipsa temporalia, que disponere habet, sunt propter 
spiritualia. Abutitur enim temporalibus qui ea ad spiritualia!^ non ordinat. 
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towatds the spiritual power, and when Constantine granted to the 
blessed Sylvester and his successors earthly kingship and the imperial 
insignia and offices, he did not confer authority, but showed reverence. 
He showed that earthly kingship must be subject to heavenly—for there 
is no doubt that it is made by the providence of God, in Whose heart is 
the hand of the king'—so that the summit of pontifical power should 
not be demeaned, but should be held in higher honour when seen to be 
distinguished by such marks of dignity. 

Or it can be said that this grant was a kind of co-operation or minis- 
try, to this end: that the power that the Vicar of Christ has as of divine 
right might be exercised more freely in fact. For the punishment of ty- 
rants was not possible before the time of Constantine; now, however, 
secular princes must defend the churches and ecclesiastical prelates, so 
that they may be able to do whatever is expedient to the salvation of the 
faithful and make use of the law without impediment. 

There can be another explanation also: namely, that, from this grant, 
the Supreme Pontiff can intervene more directly in temporal matters, as 
is clear from the fact that he can exercise an immediate temporal juris- 
diction when the empire is vacant? and thus he exercises temporal 
power in one way inasmuch as he has it from divine law and in another 
inasmuch as he has it from human law. Hence, temporal and spiritual 
power are the more clearly differentiated in him insofar as temporal 
power belongs to him by human law, because, according as it belongs 
to him by divine law, he has it in a manner united with and contained 
within spiritual power, whereas, insofar as it belongs to him by human 
law, he has it separately, in a manner divided and discrete from spiritual 
power. Again, however, inasmuch as he has it from human law, he ex- 
etcises it through the ministry of others, so that he may be mote at lib- 
etty to perform those spiritual tasks that are more suitable and proper 
to him. 

Sixth, it must be noted that, just as temporal power pre-exists in the 
spiritual power in an excellent fashion, so does the temporal power that 
is in the Church participate somewhat in spiritual power: not in such a 
way that it can perform spiritual acts, but insofar as it serves and minis- 
ters to the spiritual power, and the acts that it does perform, if it uses its 
power rightly, are ordered to the end of the spiritual; because the tem- 
poral things that it has the task of disposing exist for the sake of spiri- 
tual things. For he abuses temporal things who does not order them to 
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Nam sicut cognitio sensibilium deseruit cognitioni intelligibilium et ord- 
inatur ad eam, ita usus temporalium deseruire debet uite spirituali et ad 
illam ordinari. Vnde, licet finis proximus temporalis potestatis sit alius a 
fine spiritualis, tamen finis ultimus idem est: scilicet, beatitudo super- 
naturalis, de qua immediate curam habet spiritualis potestas. Et ideo 
temporalis potestas, si recta sit, dicitur aliquo modo spiritualis. De- 
nominatur tamen simpliciter temporalis a fine proximo, sicut effectus 
denominatur a causa proxima magis quam a remota. Hinc est quod 
regibus adhibetur unctio que spiritualitatem designat. Quod aut reges 
non unguntur in capite, sicut pontifices, sed unguntur in brachio, desig- 
nat quod eotum potestas non est spiritualis principaliter sed per minis- 
terium et obsequium, quia per brachium operantur.? 

Adhuc, alio modo potestas principum secularium in ecclesia potest 
dici spiritualis: uidelicet, secundum uitam. Sicut enim pontifices esse 
debent spirituales secundum uitam, sic et principes temporales in ec- 
clesia. Maior tamen perfectio et uite spiritualitas requiritur in pontifi- 
cibus quam in principibus. Unde utrique unguntur, sed pontifices in 
capite et manibus, quia in eis debet esse perfectio actiue et contem- 
platiue uite; principes autem in brachio, quia in actiua debent se pre- 
cipue exercere. Et quidem de perfecta uita que debet esse in 
pontificibus non est hic dicendum. De hoc enim satis habundeque bea- 
tus Gregotius in Pastorali et in libro Moralium, et beatus Bernardus in 
libro De consideratione, ac alii plures doctores diuersis in locis tractant. 
Sed de perfecta uita secularium principum, et precipue regum, qui sunt 
superiores et precellentes, aliqua pauca ex maiorum docttina ponenda 
sunt, ut ex eis magis appareat quomodo? eorum potestas debet esse 
spiritualis et ad finem spiritualem ordinari. 

Licet enim supra sint aliqua dicta circa hoc, tamen aliquid amplius 
est nunc dicendum. Est igitur hoc generaliter primo tenendum quod 
secularis potestas, ut digna sit regis nomine, recte^ agere debet. Prauus 
enim rex non uere potest dici rex, sicut falsus denarius non est de- 
narius. Vnde Ysidorus;? ix? libro Etymologiarum, ait: “Rex a regendo 
dicitur. Non autem regit qui non corrigit. Recte igitur faciendo regis 
nomen tenetur; peccando autem amittitur. Vnde et apud ueteres tale 
erat prouerbium: ‘Rex etis si recte facias, si non facias non eris.” Subdit 
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spiritual ones. For just as knowledge of sensible things serves knowl- 
edge of intelligible things and is ordered to them, so the use of temporal 
things must serve the spiritual life and be ordered to it. Hence, though 
the proximate end of the temporal power may be other than a spiritual 
end, the ultimate end is the same: that is, supernatural blessedness, of 
which the spiritual power has the immediate care; and so temporal 
powet, if it is tightly used, is said to be in some way spiritual. It is, how- 
ever, called temporal power simply, from its proximate end, just as an 
effect is named from its proximate cause rather than a remote one. 
Thus it is that kings receive an anointing that indicates spirituality; but 
the fact that kings are not anointed on the head, like bishops, but are 
anointed on the arm, shows that their power is not spiritual in a princi- 
pal sense, but is a power of ministry and service because it is performed 
by the arm. 

Moreovet, there is another way in which the power of secular 
princes in the Church can be called spiritual: namely, accotding to life. 
For just as bishops must be spiritual according to life, so too must tem- 
poral princes in the Church. Greater perfection and spirituality of life is 
required of bishops than of princes, however; and so both are anointed, 
but bishops on head and hands, because there must be in them a per- 
fection of active and contemplative life, and princes on the arm, be- 
cause they must occupy themselves especially with the active life. And, 
indeed, the perfect life that must be in the bishops is not to be dis- 
cussed here, for the blessed Gregory, in De pastorali cura and in the book 
Moralia, has treated of this abundantly enough; so has the blessed Ber- 
nard in the book De consideratione, and so have many other teachers in 
various places. But as to the perfect life of secular princes, and espe- 
cially kings, who are higher and foremost, some few things must be set 
forth from the teachings of the mote distinguished authors, so that 
from these may appear more clearly how their power must be spiritual 
and ordered to a spiritual end. 

For though something has been said on this subject above, it must 
now be discussed somewhat more fully. First, then, it is generally held 
that the secular powet, if it is to be worthy of the name of king, must act 
rightly; for a wicked king cannot truly be called a king, just as a false 
penny is not a penny. Hence Isidore, at Ey/mologiae 9, says: “A king is so 
called from ‘ruling’; but he who does not correct does not rule. The 
name ‘king’ is therefore kept by acting rightly, but lost by sinning. Hence 
there was also among the men of old the following saying: ‘You will 
be a king if you act rightly; if you do not do so, you will not be." And he 
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autem quod: “Regie uirtutes precipue due sunt: iustitia et pietas.! Nam 
iustitia per se seuera est.” His autem addenda est prudentia, sine qua 
iustitia et pietas recte non ualent exerceri, nec multitudo subiecta utiliter 
gubernari. De hiis autem tribus que necessaria sunt regibus auctoritates 
plurime colligi possunt de sanctis scripturis que, gratia breuitatis, non 
sunt nunc inducende. 

Debent quoque reges fide ac deuotione Deo subdi, ut alios sibi sub- 
dere ualeant digne. Debent Deo mente adherere, ut firmiter possint 
regni gubernacula retinere. Debent non proprium commodum aut glo- 
riam tyrannice querere, sed bonum commune sibi subiecte multitudinis 
regaliter intendere atque procurare bonam, scilicet ac uirtuosam, uitam 
et que ad ipsam adminiculantur. 

Debent ecclesias et ecclesiarum prelatos reuereri et honorare, munire 
et defensare. Honor enim qui exhibetur Christi ministris atque uicariis 
ipsi Christo utique exhibetur ipso dicente: “Qui uos recipit me recipit." 
Debent ergo diuini cultu ampliationem et augmentum studium im- 
pendere. Debent aduersarios Christi et ecclesie impugnare. Debent 
iusta precipere et illicita prohibere, malos cohercere et punire, u? boni 
quiete inter malos uiuant,* et ipsos bonos laudare et honorare. Debent 
per affabilitatem et beneficia procurare ut diligantur, et per iustas uin- 
dictas non proprie iniurie sed legis? studere, ut timeantur. Et ut magis 
appareat de officio regum et^ uita uirtuosa que ipsis congruit, pro- 
ducenda sunt in medium aliqua testimonia. 

In primis igitur considerandum est id quod Deuteronomii xuii? 
Dominus ordinauit circa reges. Primo enim, quantum ad modum eli- 
gendi, statuit ut in electione regis expectaretur Dei iudicium et ut non 
fieret rex alterius gentis; quod’ nunc in ecclesia seruandum est: ut 
uidelicet in institutione regum illorum iudicium interueniat qui uicem 
Dei tenent? in terris, et ut non fiat rex alterius gentis quam Christiane, 
quia non debet in regem assumi aliquis qui non sit fidelis et de gente 


Christiana. 
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adds that: There are two special virtues of a king: justice and piety; for 
justice by itself is harsh.”! To these should be added prudence, without 
which justice and piety cannot be rightly exercised, nor can a subject 
multitude be governed beneficially. Concerning these three things that 
are necessary in kings, many authorities can be collected from the holy 
scriptures which, for the sake of brevity, will not now be adduced. 

Kings must be subject to God also in faith and devotion, so that 
they may be able to subject others to themselves worthily. They must 
cleave to God in mind, so that they may keep a firm hold on the gov- 
ernment of the kingdom. They must not, like tyrants, seek their own 
advantage or gloty, but, like true kings, they must intend the common 
good of the multitude subject to them and procure for it a good—that 
is, a vittuous—life and the things by which it is sustained. 

They must revere and honour, protect and defend, the churches and 
the prelates of churches. For the honour that they show to Christ's min- 
isters and vicars they surely show to Christ Himself, for He said: “He 
that receiveth you receiveth me."? They must therefore devote them- 
selves studiously to the increase and growth of divine worship. They 
must repulse the adversaries of Christ and the Church. They must teach 
what is just and prohibit what is unlawful, and coerce and punish the 
wicked so that the good may live quietly among the wicked? and they 
must praise and honour the good themselves. They must inspire love by 
courtesy and kindness, and fear by justly avenging injury not to them- 
selves, but to the law. And some further testimonies must now be pro- 
duced so that what is consistent with the office of kings and the 
virtuous life may appear more cleatly. 

First, then, what the Lord ordains concerning kings at Deuteron- 
omy 17 must be considered.* For in the first place, as to the manner 
of their election, He prescribes that the judgment of God should be 
looked for in the choosing of a king, and that no one of another na- 
tion should be made king; and this precept is now kept in the Church: 
that is, that the judgment of those who hold God's place on earth 
should be involved in the appointment of kings, so that no king 
should be chosen save from the Christian nation; for no one should 
be received as a king who is not a believer and a member of the Chris- 
tian nation. 


Etym. 9:3:4 (PL 82:342). 

Matt. 10:40. 

Cf. Augustine, Epist. 153:6:16 (CSEL 44:414). 
Deut. 17:14ff. 
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Secundo! uero, circa reges institutos ordinauit qualiter se habere deb- 
eant quantum ad seipsos: ut scilicet non multiplicarent currus et equos 
nec uxores, nec immensas diuitias, quia ex cupiditate horum principes 
ad tyrannidem declinant et iustitiam derelinquunt. Quod non sic est 
accipiendum quod? nullatenus debeat huiusmodi’ apparatibus et diuitiis 
habundare, sed quia non debet ex cupiditate aut inordinato appetitu 
horum affluentiam ambire. Quantum tamen requirit status regie dignita- 
tis et propter commune bonum potest et debet horum exteriorum 
bonorum copiam procurare et habere. 

Tertio, instituit qualiter debent se habere ad Deum: ut scilicet sem- 
per legeret et cogitaret de lege Dei, ut sic semper esset in^ Dei timore et 
reuerentia. In cunctis etiam que sibi agenda imminent expedit ut per 
diuinam legem instituatur et dirigatur. Est enim sciendum quod quia 
bona uita multitudinis, quam rex intendere debet, ordinanda? est ad 
finem qui est beatitudo celestis. Ideo ad officium regis pertinet sicó 
bonam uitam multitudinis procurare sicut conuenit ad celestem beatitu- 
dinem consequendam: ut scilicet ea precipiat que ad celestem patriam 
ducunt, et eorum contraria, secundum quod fuerit? possibile, interdicat. 
Que autem sint ad ueram beatitudinem uia et que sint impedimenta ip- 
sius ex lege diuina cognoscitur, cuius doctrina pertinet ad officium 
sacerdotum; et ideo precepit Dominus ut rex legem sibi describeret, et 
exemplar acciperet a sacerdotibus, et illam legeret omnibus diebus uite 
sue, ut discat timere Deum et custodire precepta ipsius. Vnde multum 
conuenit regibus crebro sanctas scripturas legere uel audire, et ex hoc 
sequitur quod leges quas rex instituit non debent a doctrina legis diuine 
discordare, sed ei consonare. Debent etiam huiusmodi? leges iudicio 
spiritualis potestatis examinati et approbari? et eius legibus, scilicet sac- 
ris canonibus,!? subici; nam sicut potestas subicitur potestati, sic leges 
legibus debent esse subiecte. 

Quarto, instituit qualiter rex se haberet ad subditos suos: ut scilicet 
non superbe eos contemneret aut!! opprimeret, nec!* etiam a iustitia 
declinaret. 

De bonis etiam conditionibus Christianorum regum beatus Au- 
gustinus, v? libro De ciuitate Dei, sic ait: “Christianos imperatores et reges 
felices dicimus si iuste imperant; si inter linguas sublimiter honorantium et 
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Second, He ordains how those who are appointed as kings ought to 
stand in relation to themselves: that is, that they should not multiply 
chariots and horses nor wives nor immense riches, because it is from 
covetousness of such things that princes decline into tyranny and for- 
sake justice. This is not to be taken to mean that the king should not be 
well supplied with such resources and riches, but that he must not seek 
wealth out of greed and inordinate desire of such things, even though 
he can and must procure and have an ample supply of these external 
goods insofar as the condition of royal dignity requires it, and for the 
common good. 

Third, He teaches how they ought to stand in relation to God: that 
1s, that they must always read and ponder the Law of God, so that they 
may be always in fear and reverence of God. It is expedient also that 
they should be instructed and guided in all their doings by the divine 
law. For it must be known that, because the good life of the multitude, 
for which the king must strive, must be ordered to the end of heavenly 
blessedness, it therefore pertains to the king’s office to procure the 
good life of the multitude in a way consistent with the pursuit of heav- 
enly blessedness: that is, to teach those things that lead to the heavenly 
realm and, as far as possible, to forbid those things that are contrary to 
it. But those things that are a path to true blessedness and those that are 
impediments to it are known from the divine law, the teaching of which 
pertains to the office of the priests. The Lord therefore teaches that the 
king should write for himself a copy of the Law and receive a copy 
from the priests, and read therein all the days of his life, that he may 
learn to fear God and keep His commandments. Hence it greatly be- 
hoves kings often to read and hear the holy scriptures; and it follows 
from this that the laws that the king institutes must not be discordant 
with the teachings of the divine law, but consistent with it. Also, such 
laws should be examined and approved by the judgment of the spiritual 
power and made subject to its laws: that is, to the sacred canons; for 
just as the one powet is subject to the other, so should the laws of the 
one be subject to the laws of the other. 

Fourth, He prescribes how the king should stand in relation to his 
subjects: that is, that he must not proudly despise or oppress them nor 
turn aside from justice. 

The blessed Augustine also speaks of the good condition of Chris- 
tian kings at De civitate Dei 5, where he says this: “We say that Christian 
emperors and kings are happy if they rule justly; if they are not lifted 
up by the talk of those who accord them sublime honours and pay their 
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obsequia nimis humiliter salutantium non extolluntur; si se homines esse 
meminerunt; si suam [potestatem] ad Dei cultum maxime dilatandum 
maiestati eius famulam! faciunt; si Deum timent, diligunt, colunt; si plus 
amant illud regnum ubi non timent? habere consortes; si tardius uindi- 
cant, facile ignoscunt; si tandem uindictam pro necessitate regende tu- 
endeque reipublice, non pro saturandis inimicitiorum odiis? exerunt;* si 
eamdem ueniam non ad impunitatem iniquitatis sed ad spem correc- 
tionis indulgent; si quod aspere coguntur quandoque decernere, miseri- 
cordie? lenitate et beneficiorum largitate compensant; si luxutia tanto eis 
est^ castigatior quanto posset esse liberior; si malunt cupidatibus prauis 
[quam] quibuslibet gentibus imperare; et si hec omnia faciunt non prop- 
ter ardorem inanis glotie sed propter caritatem felicitatis eterne; si pro 
suis peccatis? humilitatis et miserationis et orationis sacrificium Deo suo 
uero immolare non negligunt: tales Christianos imperatores dicimus 
esse felices interim spe, postea re ipsa futuros." 

Ciprianus autem in libro De duodecim abusionibus ait quod: 
“Nonus abusionis gradus est rex iniquus qui, cum iniquorum rector esse 
debuerit, in semetipso nominis sui dignitatem non custodit. Nomen 
regis intellectualiter hoc retinet, ut subiectis omnibus rectoris officium 
procuret. Sed qualiter alios corrigere poterit qui proprios mores ne in- 
iqui sint non corrigit? Quoniam iustitia regis exaltabitur solium, et in 
ueritate solidantur gubernacula populorum." 

In quibus autem consistit regis iustitia subdit Ciprianus, dicens: 
"[ustitia uero regis est neminem iniuste per potentiam opprimere; sine 
acceptione personarum inter uirum et proximum suum iuste iudicare; 
aduenis et pupillis et uiduis defensor esse; cohibere furta; adulteria 
punire; iniquos non exaltare; impudicos et histriones non nutrire; im- 
pios de terra perdere; parricidas et periurantes uiuere non sinere; ec- 
clesias defendere; pauperes eleemosinis alere; iustos super regni? negotia 
constituere; senes et sapientes et sobrios consiliarios habere; magorum 
et ariolorum, pythonissarumque superstitionibus non intendere; iracun- 
diam suam differre; patriam fortiter et iuste contra aduersarios defendere; 


per omnia in Deo? confidere; prosperitatibus animum non eleuare; cuncta 


1: famulam] familiam a. 2: diligunt, colunt...timent] os V 3: odiis] exordiis P? 
4: exerunt] exercuerunt P? egerunt V 5: misericordie] minime P? 6: est] om. P? 
7: peccatis] potestas P? 8: regni] regem P? 9: in Deo] Deum P? 


PART TWO, CHAPTER 8 255 


respects with excessive humility, but remember that they are only men; 
if they make their power the handmaid of God's majesty by using it to 
spread His worship to the greatest possible extent; if they fear, love and 
worship God; if they love that kingdom in which they are not afraid to 
have partners more than their own; if they are slow to punish and swift 
to pardon; if they resort to punishment only when necessary to the gov- 
ernment and defence of the commonwealth, and never to gratify their 
hatred of their enemies; if they grant pardon not so that unjust men 
may enjoy impunity, but in the hope of bringing about their correc- 
tion; if they balance whatever severe measures they may be forced to 
enact with the gentleness of mercy and the generosity of benevolence; 
if their own luxury is as much restrained as it might have been un- 
checked; if they prefer to govern wicked desires more than any people 
whatsoever; and if they do all these things not out of craving for 
empty glory, but from love of eternal felicity; and if, for their sins, 
they do not neglect to offer to their true God the sactifices of humility 
and contrition and prayer. We say that such Christian emperors are for 
the time being happy in hope, and will in time to come be so in attain- 
ment."! 

Cyprian, in the book De duodecim abusionibus, says that: “The ninth 
kind of evil is the unrighteous king who, though he should be the ruler 
of the unrighteous, does not preserve the dignity of his own name in 
himself. The name of king contains the idea that he should perform the 
office of ruler for all his subjects; but what kind of correction will he be 
able to administer to others if he does not correct the faults in his own 
character? For it is by the king's justice that his throne is exalted and by 
truth that the government of the people strengthened." 

As to what things the king's justice consists in, Cyprian goes on: 
“The just king's duty is to exercise unjust dominion over no one; to 
judge justly between men and neighbours without respect of persons; to 
be the defender of strangers and orphans and widows; to prohibit rob- 
bery; to punish adultery; not to exalt the wicked; not to encourage the 
unchaste and boastful; to blot out the impious from the earth; not to 
suffer patricides and perjurers to live; to defend the churches; to sustain 
the poor with alms; to appoint just men over the affairs of the kingdom; 
to have elders and wise and sober men as his counsellors; to pay no 
attention to the superstitions of magicians and fortune-tellers and oracles; 
to keep his anger in check; to defend the fatherland bravely and justly 
against its adversaries; to trust God in all things; not to lift up his soul in 


1 De civ. Dei 5:24 (CC 47:160). 
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aduersantia patienter tollerare; fidem catholicam! in Deum habere; filios 
suos non sinere impie agere; certis horis orationibus insistere; ante horas 
congruas non gustare cibum: ‘Vae enim terre, cuius rex puer est et cuius 
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principes mane comedunt." Et subdit Ciprianus: “Hec regni prosperi- 
tatem? in presenti faciunt et regem ad celestia regna perducunt. Qui 
uero regnum secundum hanc legem non dispensant multos nimirum 
aduersitates tollerant imperii. Idcirco enim sepe pax populorum rumpi- 
tur et offendicula etiam de regno suscitantur, terrarum quoque fructus 
diminuuntur et seruitia populorum prepediuntur. Multi et uarii dolores 
prosperitatem regni inficiunt. Carorum et liberorum mors tristitiam 
confert; hominum incursus prouincias undique uastant; bestie armento- 
rum et pecorum greges dilacerant; tempestas aetis et hemispheria tur- 
bata terrarum fecunditatem et maris ministeria prohibent; et aliquando 
fulminum ictus segetes et arborum flores et pampinos exurunt. Super 
omnia, uero regis iniustitia non solum imperii presentis faciem fuscat, 
sed etiam filios suos et nepotes, ne post se regni hereditatem teneant, 
obscurat. Propter piaculum? enim Salomonis, regnum domus Israel 
Dominus de manibus filiorum eius dispersit, et propter iustitiam Dauid 
regis lucernam de semine eius^ in lerusalem reliquit. Ecce quantum 
iustitia regis seculo ualet? intuentibus perspicue? patet pax enim est 
populorum; tutamentum patrie; unitas plebis; munimen gentis; cura lan- 
gorum; gaudium hominum; temperies aetis; serenitas maris; terre fecun- 
ditas; solatium pauperum; hereditas filiorum; et sibimetipsi spes future 
beatitudinis." 

Ysidorus quoque, tertio libro De summo bono, sic ait: “Qui recte uti- 
tur regni potestate ita se prestare omnibus debei ut, quanto magis honoris 
celsitudine claret, tanto semetipsum mente humiliet, proponens sibi ex- 
emplum humilitatis Dauid, qui de suis meritis non tumuit sed humiliter 


sese deficiens dixit: “Vilis incedam et uilis apparebo ante Deum qui elegit 
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prosperity; to bear all misfortunes with patience; to believe in God ac- 
cording to the catholic faith; not to permit his sons to behave impi- 
ously; to set aside certain hours for prayer; not to taste food before the 
proper time: ‘For woe to the land whose king is a child and whose 
princes feast in the morning." And Cyprian continues: “These things 
bring prosperity to a kingdom at the present time, and lead the king 
towards the heavenly kingdom. But he who does not govern the king- 
dom according to this law is certainly nourishing many obstacles to his 
rule. For in that case the peace of peoples is often disrupted and injuties 
to the kingdom are sustained. Also, the fruits of the earth are dimin- 
ished and the service of the people impeded. Many and varied sorrows 
infect the prosperity of the kingdom. The deaths of loved ones and 
children bring sadness. Everywhere the invasions of men lay waste the 
provinces. Wild beasts tear apart the herds of cattle and the flocks. 
Tempests of the air and troubled skies hinder the fruitfulness of the 
earth and the employments of the sea, and sometimes the corn, the 
blossom of the trees and the vines are blasted by lightning. Above all, 
the injustice of the king not only brings darkness to the present gov- 
ernment, but casts its shadow also over his sons and grandsons, so 
that they may not hold the inheritance of the kingdom after him. Be- 
cause of Solomon’s sin,” the Lord scattered the kingdom of the house 
of Israel at the hands of his sons, and because of the justice of King 
David, he left behind the light of his seed in Jerusalem. Behold how 
clearly reflection shows what the king’s justice accomplishes in the 
world: the peace of peoples, the protection of the fatherland; the unity 
of the populace; the defence of the nation; the care of the weak; the joy 
of men; the mildness of the weather; the calmness of the seas; the fertil- 
ity of the earth; the solace of the poor; the inheritance of sons; and, for 
the king himself, the hope of future blessedness."? 

Also, in the third book of De summo bono, Isidore speaks as follows: 
“He who uses royal power rightly must himself stand out from all men 
in this: that the more brightly his honour shines, the more will he hum- 
ble himself in mind, setting before himself himself the example of the 
humility of David, who was not puffed up by his own merits but, hum- 
bly casting himself down, said: ‘Let me walk unworthily, and I shall 
appear unworthy before the Lord Who hath appointed me." And then: 





1. Eccles 10:16. 

? Though perhaps piaculum should here be translated as ‘sacrifice,’ in reference 
to 2 Kings 11. 
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me." Et post: “Qui recte utitur regni potestate formam iustitie factis 
magis quam uerbis instituit. Nulla prosperitate erigitur, nulla aduersitate 
turbatur, non innititur propriis uiribus nec a Domino recedit cor eius." 
Et post: “Dedit Deus principibus presulatum pro regimine populorum, 
et illis eos preesse uoluit cum quibus una est eis nascendi moriendique 
conditio. Prodesse ergo debet populis principatus, non nocere, nec 
dominando premere sed condescendendo! consulere ut uere sit hoc 
potestatis insigne; et domo Dei utantur pro tuitione membrorum 
Christi. Membra quippe Christi fideles sunt populi, quos dum ea potes- 
tate quam accipiunt optime regunt, bonam utique uicissitudinem Deo 
largitori restituunt.” Et post in alio quodam capitulo: “Sub religionis 
disciplina seculi potestates subiecte sunt, et, quamuis culmine regni sint 
prediti uinculo, tamen fidei tenentur adstricti, ut et fidem Christi suis 
legibus predicent et ipsam fidei predicationem bonis moribus conseru- 
ent." Iustum enim est principem legibus obtemperare suis, et tunc iura 
sua ab omnibus custodienda existimet? quando et ipse illis reuerentiam 
prebet. Iusta quoque est eorum uocis auctoritas, si quod populis pro- 
hibent sibi licere non patiantur. 

Hugo autem de Sancto Victore, de terrena potestate loquens in libro 
De sacramentis, ostendit que debeat obseruare terrena potestas in exer- 
cenda iustitia. Debet enim obseruare personam, quia? ei non licet in 
clericum seu ecclesiasticam personam manum mittere, sed solum in 
laicam. Debet obseruare causam, ut ecclesiastica negotia examinanda 
non suscipiat, sed tantum secularia. Debet obseruare modum et men- 
suram, ut quamlibet culpam puniat congrua et conuenienti pena. Debet 
obseruare locum, ut loca sacra uiolare non presumat et confugientibus 
ad illa,* etiam reis et pro suis sceleribus condemnandis, inordinate uio- 
lentiam non inferat. Debet obseruare tempus, ut sacris et solemnibus 
diebus reuerentiam exhibeat. Quando et hiis parcendum est, quibus pro 
culpis suis supplicia debentur. Vnde in exercendo iudicio et proferenda 


sententia attendi debet loci et temporis conuenientia. 
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*He who uses royal power rightly establishes the form of justice more 
by deeds than by words. He is not lifted up by any prosperity; he is not 
disturbed by any adversity; he does not rely upon his own manly virtues, 
nor does his heart withdraw from the Lord.” And then: “God has given 
to princes authority to govern peoples, and He has willed that they 
should be ruled by those whose lot it is to be born and die like them. 
Princely rule therefore must bring good to the people, not harm; nor 
should it oppress them by domination, but by condescension take care 
that this power may be truly a sign of honour; and let them use it in the 
house of God for the protection of Christ's members. Indeed, Christ's 
members are the faithful people, and when the best men rule them by 
the power that they have received, they in turn surely repay the good to 
God in full measure."! And later, in a certain other chapter: “The secu- 
lar powers ate subject to the discipline of religion, and, though those 
who occupy the summit of the kingdom are under no restraint, they are 
bound nonetheless to keep the faith, so that they may both preach the 
faith of Christ in their laws and preserve the preaching of the faith in 
their own good morals."? For it is just for the prince to submit to his 
own laws, and then his laws will be deemed wotthy to be kept by all 
men, when he himself shows reverence for them. The voice of their 
authority is just if they do not allow that which they forbid the people 
to be lawful for themselves. 

Hugh of Saint Victor, speaking of earthly power in the book De sac- 
ramentis, Shows what the earthly power must take account of in doing 
justice.) He must take account of the person, for it is not lawful for him 
to send forth his hand to clerics or ecclesiastical persons, but only to the 
laity. He must take account of the cause, because it does not belong to 
him to examine ecclesiastical affairs, but only secular ones. He must take 
account of limit and measure, so that he may punish the guilty in a suit- 
able and fitting way. He must take account of place, so that he may not 
presume to violate sacred places and not inflict violence improperly 
upon those who flee to them, even though they are guilty and deserving 
of condemnation for their offences. He must take account of time, and 
show reverence for holy and solemn days. When these things are ne- 
glected, they ate faults for which supplications^ are due. Hence, in doing 
justice and passing sentence, he must attend to proper places and times. 


Sentent. 5:49:1 ££ (PL 83:720ff). 

Sentent. 51:3 (PL 83: 723). 

De sacramentis 2:2:8 (PL 176:420f). 

We may guess that supplicia, capable of meaning ‘supplications’ or ‘penal- 
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Hiis ergo modis secularis potestas iustitiam exercere debet, legum 
instituta sequens et nihil preter iustitiam et ueritatem approbans in iudi- 
cando. Adiungit autem ulterius Hugo quomodo! per ornamenta regalia? 
designantur ea que congruunt regibus. Vnde dicit quod: “Secularis 
potestas habet ornamenta quedam dignitatis sue, quibus? excellentia 
otdinis* ostenditur et sacramentum ministerii figuratur. Nam annulus 
fidem, armilla bonam operationem, sceptrum iustitiam, gladius uindic- 
tam, purpura reuerentiam, diadema gloriam designat." 

Illud etiam hic inserendum est quod, cum imperator iurat, promittit 
se “defensorem et protectorem summi pontificis et sancte Romane ec- 
clesie in omnibus necessitatibus et utilitatibus suis, et custodem et con- 
servatorem possessionum, honorum et iurium eius." Vnde uidetur se 
habere ad papam sicut se habet manus ad caput in defendendo et minis- 
trando. Propterea etiam, euaginatum gladium sumit de altari et ei tradit; 
intelligens in gladio® curam totius imperii, sic dicens: “Accipe gladium 
desupet beati Petri, corpore sumptum per nostras manus, licet indignas, 
uice tamen’ et auctoritate sanctorum apostolorum consecratas: imperi- 
aliler tibi concessum, nostreque benedictionis officio, in defensione 
sancte Dei ecclesie, diuinitus ordinatum ad uindictam malefactorum, 
laudem uero bonorum; et memor esto de quo psalmista prophetauit, 
dicens: ‘Accingere gladio tuo super femur tuum, potentissime,’ ut in 
hoc pet eumdem uim equitatis exerceas, molem iniquitatis potenter de- 
struas et sanctam Dei ecclesiam eiusque fideles propugnes et protegas; 
nec minus sub fide falsos quam Christiani nominis hostes execres ac 
dispergas; uiduas et pupillos clementer adiuues ac defendas; desolata 
restaures; restaurata conserues; ulciscatis iniusta; confirmes bene dispo- 
sita: quod? in hoc agendo uirtutum triumpho gloriosus, iustitieque cul- 
tor egregius, cum mundi saluatore, cuius tipum geris in nomine, sine 
fine regnare merearis." Hec autem que de imperatore dicuntur ad reges 
alios Christianos possunt suo modo applicari. 

Denique, propter malos reges qui tyranni nunc dicuntur, licet 


olim omnes reges dicerentur tyranni, quia rex grece latine dicitur tyrannus, 
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In these ways, therefore, must the secular power do justice, follow- 
ing the established laws and, in giving judgment, approving nothing that 
goes beyond justice and truth. Hugh further adds how those things that 
become a king are signified by the royal adornments. Hence he says 
that: “The secular power has certain ornaments of its dignity, by which 
the excellence of its station is shown and the sacred obligations of its 
ministry designated. For the ring designates faith; the bracelet, good 
works; the sceptre, justice; the sword, protection; the purple, reverence; 
the crown, glory."! 

Mention must here be made also of the fact that when the emperor 
takes his [coronation] oath, he promises to be “the defender and pro- 
tector of the Supreme Pontiff and the holy Roman Church in all that is 
needful and useful to her, and the guardian and protector of her posses- 
sions, honour and rights." It is thus seen that he stands to the pope as 
the hand does to the head in defending and ministering. For this reason 
also, [during the coronation ceremony the pope] takes the unsheathed 
swotd from the altar and hands it to him, indicating by the sword the 
care of the whole empire, speaking thus: “Take from on high the sword 
of the blessed Peter, received in body through our hands, though un- 
worthy, yet acting in his place and consecrated by the authority of the 
holy apostles. It is conferred upon you as emperor, and by the office of 
our blessing, for the defence of the holy Church of God, divinely or- 
dained for the punishment of malefactors and the praise of the good. 
And be mindful of what the psalmist prophesies, saying: “Gird thy 
sword upon thy thigh, O most mighty one,” that in this you may by the 
same power do justice, mightily destroy the foundation of iniquity, and 
champion and protect the holy Church of God and His faithful. No less 
ate you to root out and scatter the false believers under the faith who 
are the enemies of the Christian name; mercifully help and defend wid- 
ows and orphans; restore the desolate; preserve those whom you have 
restored; punish the unjust; strengthen men of good will: that, in so do- 
ing, you may deserve to reign without end, glorious in triumph for ever 
and as an illustrious upholder of justice, with the Saviour of the world, 
whose pattern you bear in name.” These things that are said to the em- 
peror can be applied in their fashion to other Christian kings. 

Finally, because of the wicked kings who are now called tyrants 
(though all kings were once called tyrants, for the Greek word for ‘king’ 
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addendum est ad eorum correctionem id quod Riccardus de Sancto Vic- 
tore super illud Apocalypsis i^, “princeps regum terre," sic ait: "Sunt 
quidam regum qui Summo Principi adherere contemnunt; qui acceptam 
ab ipso potestatem secundum ipsum exercere nolunt; qui in subditos 
seuiunt et eos deuorant; et quod supra se Principem habeant, qui eripit 
inopem de manu fortiorum eius egenum et pauperem a diripientibus 
eum, minime pensant: quos Princeps regum ad exercitationem et purga- 
tionem electorum ad tempus seuire permittit, sed in tempore retribu- 
tionis eos de hac seuitia grauiter iudicabit" Nam potentes potenter 
tormenta patientur, et fortioribus fortior instat cruciatus. “Redeant ergo 
tales reges, si tamen reges, ad conscientiam, et quod super se Principem 
habeant, cui de actibus suis sunt reddituri rationem, recognoscant, qui, 
sicut potest conferre potestatem,! sic potest et auferre. Balteum enim 
regum dissoluit Dominus, et precingit fune renes eorum." Et alibi scrip- 
tum est: "Sedes ducum superborum destruxit Deus et sedere fecit mites 
pro eis," ut ex pluribus exemplis in sanctis scriptutis colligi potest. Sed 
interdum peccata populi merentur tales reges, uel potius tyrannos, ut 
sacra eloquia testantur. Abstineat ergo populus a culpa, ut liberetur a 


tyrannorum plaga. 


CAPITVLVM IX: QVOD IN SVMMA POTESTATE SPIRITVALI EST 
PLENITVDO POTESTATIS PONTIFICALIS ATQVE REGALIS, 
ET QVOMODO 


Quoniam autem manifestum est ex predeterminatis quod summa potes- 
tas spiritualis, cuiusmodi est potestas summi pontificis, primatum obti- 
net super omnes pontifices omnium ecclesiarum, est etiam superior 
dignitate et causalitate omni temporali potestate, ideo concludi recte? 
potest quod in summo pontifice preexistit plenitudo pontificalis et 
regie potestatis. Qualis autem sit ista potestatis plenitudo et quibus 
modis eam habere dicitur considerandum est. Nam Christus ipse, etiam 
secundum quod homo, plenitudinem? potestatis habet, ut supra dictum 


est, sed eius plenitudini non equatur plenitudo que convenit eius vicario. 
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is rannus in Latin),! for their correction must be added what Richard of 
Saint Victor says on that verse of Revelation 1, “The prince of the kings 
of the earth":? “There are some kings who scorn to cleave to the Su- 
preme Prince [Christ]: who refuse to acknowledge that the power ac- 
cording to which they act comes from Him; who vent their rage upon 
their subjects and devour them, and who do not in the least consider 
that they have a Prince over them, Who will deliver the defenceless 
from the hand of the mighty and the needy and poor from the robber. 
For a time, the Prince of kings allows them to rage, to prove and purify 
the Elect; but in the time of retribution He will judge them harshly for 
their cruelty.” For the mighty shall be mightily tormented, and a greater 
trial shall come upon the stronger.? “If they are kings, then, let such 
kings turn again to their conscience and acknowledge that they have 
over them a Prince by Whom they will be called upon to render an ac- 
count of their deeds, Who, just as He can confer power, can also re- 
move it. For the Lord will loose the girdle of kings and gird their loins 
with a cord."^ And it is written elsewhere: “God hath overturned the 
throne of proud princes, and hath set up the meek in their stead,” as 
can be gathered from many examples in holy scripture. But sometimes 
the sins of the people deserve such kings—or, rather, tyrants—as sacred 
eloquence testifies. Therefore let the people abstain from sin, that they 
may be set free from the snares of tyrants. 


CHAPTER 9: THAT IN THE HIGHEST SPIRITUAL POWER THERE IS 
FULLNESS OF BOTH PONTIFICAL AND ROYAL POWER, 
AND IN WHAT WAY 


Because it is clear from what has now been discussed that the highest 
spiritual power, of which kind is the power of the Supreme Pontiff, has 
primacy over all the pontiffs of all churches and is superior also in dig- 
nity and causality to every temporal power, it can therefore be con- 
cluded rightly that in the Supreme Pontiff there pre-exists fullness of 
pontifical and royal power. Of what kind this fullness of power is, and 
in what ways he is said to have it, must now be considered. For Christ 
Himself, even as man, has fullness of power, as has been said above; 
but His fullness is not the same as the fullness that belongs to His vicar. 


Cf. Isidore, Eż. 9:3:19 (PL 82:342). 
Rey. 1:5. 

Cf. Wisd. 6:7ff. 

In apoc. 1:2 (PL 196:698); cf. Isa 3:24. 
Eccles. 10:17. 


YR we NS 


264 DE REGIMINE CHRISTIANO 


Sic enim dicendum est de plenitudine potentie sicut et de plenitudine 
gratie. Dicitur enim Christus plenus gratia, et Christi mater dicitur! 
plena gratia: non tamen equaliter neque per omnia? similiter. Christus 
enim dicitur plenus gratia quia gratiam habuit in summa excellentia qua 
potest haberi, etiam ad omnes effectus gratie. Sed mater Christi dicitur 
plena gratia quia habuit gratiam sufficientie? ad statum illum ad quem 
erat electa a Deo, ut scilicet esset mater Dei. Et similiter dicendum est 
de potentie plenitudine suo modo, quia plenitudo potentie et est in 
homine Christo, et est^ in eius uicario, sed in Christo est plenitudo po- 
tentie quia potentiam plenam habuit excellenter, in uicario autem Christi 
est plenitudo potentie? quia potentiam plenam habet sufficienter, quan- 
tum scilicet? necessarium est fidelibus ad salutem. 

Oportet autem specialius aliquid dicere de modo huius plenitudinis 
et de differentia eius ad plenitudinem que Christo conuenit non solum 
secundum quod est Deus sed etiam secundum quod est homo. Circa 
quod considerandum est quod potentia de qua? nunc est intentio est 
potentia actiua in qua duo attendi possunt: scilicet, id quod? subditur, et 
ipsa ratio potentie que!? consideratur ex modo agendi. Et quantum ad 
utrumque summi pontificis potentia plena est, sed aliter quam potentia 
Christi. Quantum enim ad eos qui potestati subduntur, potentia Christi 
tam plena est quam eius potestati omnis creatura subiecta est, rationalis 
et irrationalis, celestis et terrestris et etiam infernalis. Non sic autem est 
plena potentia summi pontificis, que solum se extendit ad creaturas illas 
que sunt gratie et beatitudinis capaces. Cum propter finem beatitudinis 
consequendum ordinata sit hec potestas: nec ad omnes huiusmodi crea- 
turas, quia non ad angelos, sed solum ad homines; nec ad hos omnes, 
sed solum ad uiatores. Propter quod summus pontifex dicitur solum!! 
caput hominum uiatorum, Christus autem dicitur caput angelorum et 
hominum: tum!? comprehensorum quam uiatorum. 

Tamen ex eo potentia summi pontificis dicitur plena quia!> uniuer- 
saliter se extendit ad omnes homines uiatores. Proprie! autem uiatores 
dicuntur qui ad patriam tendunt: hii autem sunt qui per fidem ambulant. 


Nam infideles magis debent dici deuiatores, cum a uera uia salutis aberrent. 
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For what must be said of fullness of grace applies also to fullness of 
power. For Christ is said to be full of grace, and Christ's mother is said to 
be full of grace:! not equally, however, or in all respects similarly. For 
Christ is said to be full of grace because He has received grace in the 
highest degree of excellence in which it can be received, even to all the 
effects of grace. But Christ's mother is said to be full of grace because she 
has received grace to a degree sufficient for the condition for which she 
was chosen by God: that is, to be the mother of God. And something 
similar must be said as to the meaning of fullness of power. For fullness 
of power is in Christ as man, and it is in His vicar; but in Christ there is 
fullness of power because He has received full power excellently, whereas 
there is fullness of power in the Vicar of Christ because he has it suffi- 
ciently—that is, to the degree necessary—for the salvation of the faithful. 

But something must be said more especially concerning the manner 
of this fullness and how it is differentiated from the fullness that be- 
longs to Christ not only as God but also as man. As to this, it must be 
noted that the power now to be discussed is an active power that can be 
regatded in relation to two things: namely, that which is subject to it, 
and the character of the power itself, considered with respect to its 
mode of action. And in relation to both these things the power of the 
Supreme Pontiff is full, but in a way different from the power of Christ. 
For in relation to the things subject to power, the power of Christ is full 
because every creature, rational and non-rational, heavenly and earthly, 
and even infernal, is subject to His power. But the power of the Su- 
preme Pontiff is not full in this way, because it extends itself only to 
those creatures who are capable of grace and blessedness. For this 
power is ordered to the pursuit of blessedness: and not of all such crea- 
tures, because not of angels, but only of men; and not of all these, but 
only of pilgrims.? For this reason, the Supreme Pontiff is said to be the 
head only of pilgrims, whereas Christ is called the head of angels and 
men: of those who comprehend [the nature of God already] and of 
those who are pilgrims. 

The power of the Supreme Pontiff is nonetheless called full because 
it extends itself universally to all men who are pilgrims. Properly speak- 
ing, however, the word ‘pilgrims’ denotes those who are journeying to- 
wards their fatherland; and these are they who walk by faith. For 
unbelievers ought rather to be called ‘wanderers,’ because they stray from 


1 Cf. Luke 1:28 ff. 
? That is, of those of the faithful currently alive on earth: the pope’s power 
does not extend to the souls of the departed. 
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Vnde potestas hec ad omnes fideles extendit se, et potest dici quod ad 
ipsos etiam infideles: non in quantum infideles sunt, sed in quantum 
possunt fieri fideles et fieri membra Christi et unitati ecclesiastice aggre- 
gari. Sicut ergo sunt fideles in potentia non in actu, sic potestas! summi 
pontificis extendit se ad eos in potentia non autem in actu. 

Propter quod dicit Apostolus I [ad] Corinthios: “Quid mihi de hiis 
qui foris sunt iudicare? Hos Deus iudicabit, quasi dicat quod de infide- 
libus non habet iudicare, ut glossa dicit. Ad omnes igitur qui sunt Christi 
membra per fidem, eo modo quo Christi membra sunt, extendit se 
potestas uicarii Christi. Ideo dictum est Petro: “Pasce oues meas" in- 
definite, et iterum: "Super hanc petram edificabo ecclesiam meam," non 
partem? ecclesie. Diuino ergo iure, omnis homo uiuens uita mortali? et 
ad militantem ecclesiam qualitercumque pertinens potestati summi pon- 
tificis debet^ esse subiectus, et ob hoc eius potestas plena dicitur. Non- 
nulli tamen peruersi de facto se subtrahunt ab hac plenaria et salutifera 
potestate, a quibus longe est salus dum uicario salutis auctoris obedire 
contemnunt. 

Quantum? uero ad rationem potentie, differt plenitudo potentie 
Christi et uicarii eius primo quidem quantum ad modum habendi. Quia 
Christo homini conuenit eam habere per unionem ad Dei uerbum; et 
propter plenitudinem gratie et sapientie aliquam etiam potentiam, ut? 
iudiciariam, ex merito obtinuit. Quia enim iniuste iudicatus est et pro 
Dei iustitia pugnauit et uicit, ideo meruit esse omnium iudex. Vicario 
autem Christi conuenit potestas non predictis modis, sed ex commis- 
sione Christi eam tradentis et communicantis. 

Secundo, differt quantum ad modum agendi. Christus enim sic habet 
potentiam quod per eam agit propria uirtute et auctoritate in quantum 
Deus, et non uirtute alicuius superioris; in quantum uero homo agit uir- 
tute diuinitatis excellenter, ideo dicitur habere potestatem excellentie, ut 
supra dictum est. Sed Christi uicarius agit auctoritate Christi, in quantum 
uicem eius gerit, secundum illud Apostoli secunda ad Corinthios: “Nam et 


ego quod donaui, si quid donaui propter uos in persona Christi"; elossa: id est, 
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the true path of salvation. Hence this power extends itself to all believ- 
ers, and it can be said to extend to unbelievers also: not as unbelievers, 
but inasmuch as they are capable of becoming believers and of being 
made members of Christ, brought together in ecclesiastical unity. 
Therefore, just as they are believers in potentiality but not in act, so 
does the power of the Supreme Pontiff extend itself to them in potenti- 
ality but not in act. 

For this reason the Apostle says in 1 Corinthians: “What have I to 
do to judge them also that are without? God judgeth them," as if to say 
that it is not for him to judge unbelievers, as the gloss says.! Thus the 
power of the Vicar of Christ extends itself to all those who are mem- 
bers of Christ through faith, because they are members of Christ. And 
so it was said to Peter, “Feed my sheep" without exception; and, again, 
“Upon this rock I will build my Church," not a part of the Church.? By 
divine law, therefore, every man living this mortal life and pertaining in 
any way to the Church Militant must be subject to the power of the 
Supreme Pontiff, and it is for this reason that his power is called full. 
Not a few perverse men withhold themselves from this full and saving 
power in fact, however: from whom salvation is far removed while they 
scorn to obey the vicar of the author of salvation. 

As to the character of power, the fullness of Christ's power differs 
from that of His vicar, first, with respect to the manner of having it. For 
it belongs to Christ as man to have it through union with the Word of 
God; and by reason of fullness of grace and wisdom He has by metit also 
obtained a certain powet: that of judgment. For because He was judged 
unjustly and fought and conquered for the justice of God, He has there- 
fore deserved to be the judge of all men? But power belongs to the 
Vicar of Christ not in this way, but as transmitted and communicated to 
him by Christ's commission. 

Second, it differs with respect to its mode of action. For Christ has 
power in such a way that He acts with it by His own virtue and authority 
as God, and not by virtue of any superior; and as man He acts excel- 
lently by virtue of divinity, and so He is said to have a power of excel- 
lence, as was said above.* But the Vicar of Christ acts by Christ’s 
authority inasmuch as he acts on His behalf, according to what the 
Apostle says in 2 Corinthians: “For if I gave anything to whom I gave it, 
for your sakes I gave it in the person of Christ”; that is, as the gloss says, 
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ac si Christus donaret. Et in eadem epistola ait: “Pro Christo legatione 
fungimur tamquam Deo exhortante per nos"; glossa: pro Christo, id 
est, uice Christi, qui fuit legatus Dei. Et similiter Christi uicarius potest 
dici eius legatus. Et sciendum quod,! sicut Christus per se ac sua 
potestate instituit suum uicarium et legatum in ecclesia, ita et Christi 
uicarius, Petri? successor, potest suum uicarium et legatum instituere 
nullo homine requisito, ubi et quando cognouit? saluti fidelium ex- 
pedire. Item, Christi uicatius agit non excellenter, ut Christus, sed* 
ministerialiter, dicente Apostolo: “Sic nos existimet homo ut? minis- 
tros Christi." 

Tertio, differt quantum ad durationem. Quia Christus habet potes- 
tatem eternaliter, sed Christi uicarius habet temporaliter, nam quilibet? 
Petri successor habet potestatem solum dum uiuit presenti uita. In 
diuersis autem successoribus durat hec potestas in ecclesia usque ad 
finem seculi, cum euacuabitur’ omnis principatus, ut Apostolus ait. 

Quarto, differt quantum ad quantitatem agendi. Quia Christus 
plura? potest agere que uicarius eius non potest, ut uerbi gratia potest 
Christus quoscumque? homines sibi subicere, etiam inuitos, quod non 
potest!? uicarius; potest iudicare non solum de manifestis sed etiam de 
occultis cordium, quod non potest eius uicarius. Et ratio est quia un- 
usquisque bene iudicat de hiis que bene nouit. Christus autem cog- 
noscit occulta et in quantum Deus et in quantum homo, propter 
refluentiam sibi unite diuinitatis ad eius animam. Vicarius autem 
Christi, cum sit purus homo, non habet occultorum notitiam; homo 
enim!! uidet ea que patent,'? Deus autem intuetur cor. Quamuis possit 
dici quod Christi uicarius quasi occulta iudicat in foro penitentie,? quo 
noscit!^ occulta per secretam confessionem penitentis, manifesta uero 
iudicat in foro causarum exteriorum. De aliis quoque plutibus induci 
posset quod Christus potest non autem eius uicarius, sicut patere 
potest ex hiis que supra dicta sunt de communicatione potentie 
Christi. 
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as if Christ gave it! And in the same Epistle he says: “Now then we are 
ambassadors for Christ, as though God did beseech you by us.” As the 
gloss says, ‘for Christ means ‘in place of Christ, Who was God's am- 
bassador;? and, similarly, the Vicar of Christ can be called Christ’s am- 
bassador. And it must be known that, just as Christ Himself appointed 
His vicar and ambassador in the Church by Himself and by His own 
power, so also can the Vicar of Christ, Peter's successor, appoint his 
own vicars and ambassadors without consulting any man, where and 
when he knows it to be expedient for the salvation of the faithful. 
Again, the Vicar of Christ acts not excellently, as Christ does, but as a 
minister, as the Apostle says: "Let a man so account of us as of the min- 
isters of Christ.’ 

Third, it differs with respect to duration. For Christ has power eter- 
nally, but the Vicar of Christ has it for a time, for each of Peter's suc- 
cessors has power only while he lives in this present life. But this power 
will endure in the Church in his various successors until the end of the 
world, when, as the Apostle says, every principality will be abolished.^ 

Fourth, it differs with respect to quantity of action. For Christ can 
do many things that His vicar cannot do. For instance, Christ can sub- 
due all men to Himself, even the unwilling, which His vicar cannot do; 
and He can judge not only what is manifest, but also the hidden things 
of the heart, which His vicar cannot do. And the reason for this is that 
each man judges well of those things that he knows well? and Christ, 
both as God and as man, knows what is hidden because of the over- 
flowing into His soul of the divinity with which it is united.6 The Vicar 
of Christ, however, because he is only a man, does not have knowledge 
of what is hidden; for a man sees what is visible, whereas God knows 
the heart. Though it may be said that the Vicar of Christ as it were 
judges hidden things in the court of penance, where he knows hidden 
things through the secret confession of the penitent, [this knowledge is 
not really of hidden things, because it depends on confession, and] he 
judges [only] manifest things in the court of external causes. And 
many other examples might be adduced of what Christ can do but His 
vicar cannot, as can appear from those things said above concerning 
the communication of Christ’s power. 
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Verumtamen dicitur Christi uicarius habere plenitudinem potestatis 
quia tota potentia gubernatiua quo a Christo communicata est ecclesie, 
sacerdotalis et regalia, spiritualis et temporalis, est in summo pontifice, 
Christi uicario. Tanta uero potestas communicata est ecclesie quanta 
etat opportuna ad salutem fidelium; quare in uicario Christi tota illa po- 
tentia est que ad hominum salutem procurandam requiritur. Sic enim 
dicendum est de potentia ecclesiastica sicut de scientia sacra. Non enim 
quicquid ab homine sciri potest reuelauit nobis Deus in Scripturis; sed 
illa nobis! reuelauit que sunt nobis ad salutem utilia. Vnde dicit beatus 
Augustinus in libro De Trinitate? loquens de sacra doctrina? “Non 
quicquid ab homine sciri potest huic scientie tribuo, sed illud tantum 
quo fides saluberrima que ad ueram beatitudinem ducit gignitur, nu- 
tritur, defenditur, roboratur." Et similiter dicendum est quod non quic- 
quid ab homine fieri potest, nec omnis potentia que homini 
communicari potest, debet attribui potestati summi pontificis, sed 
solum omnis illa potentia que ad salutem hominum est necessaria in illo 
existere dicenda est, et per ipsum ad alios deriuari secundum participa- 
tionem, et ordine quodam. 

Et ideo eius potestas plena dicitur.^ Vt autem de modo huius pleni- 
tudinis dicatur summarie, sciendurn est quod potentia summi pontificis 
et Christi uicarii plena dicitur, primo, quia ab hac potentia nullus ad ec- 
clesiam militantem, qualitercumque pertinens, excipitur, sed omnis 
homo in presenti ecclesia existens ei subicitur. Secundo, quia omnis 
potestas ad gubernationem fidelium a Deo ordinata et hominibus data, 
siue spiritualis siue temporalis, in hac potestate comprehenditur. Tertio, 
quia omnis potestas in ecclesia ab hac potestate deriuatur et ad eam or- 
dinatur, sicut supra declaratum est; quia ipsa principium est et finis 
cuiuslibet potestatis, et ideo quelibet potestas humana ei iure subditur. 
Quarto, quia a nulla potestate humana? exceditur uel superatur, sed 
ipsa omnem‘ potestatem excedit et superat." Quinto, quia a nulla alia 
potestate puri hominis limitatur aut ordinatur aut iudicatur, sed ipsa 
alias limitat, ordinat et iudicat. Sexto, quia ordini potestatum aut legibus 
ab ipso positis non coartatur. Potest enim agere et mediantibus aliis 
potestatibus et non rnediantibus eis quando uiderit expedire; potest 
etiam agere et secundum leges quas ponit et preter illas, ubi oppor- 
tunum esse? iudicauerit. 
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But the Vicar of Christ is nonetheless said to have fullness of 
power because the whole governing power that has been communi- 
cated to the Church by Christ, priestly and royal, spiritual and temporal, 
is in the Supreme Pontiff, the Vicar of Christ. As much power was 
communicated to the Church as was needful for the salvation of the 
faithful; and so there is in the Vicar of Christ all the power that is requi- 
site to procure the salvation of men. For what must be said of sacred 
science applies also to ecclesiastical power. God has not revealed to us 
in the scriptures everything that a man can know. Rather, He has re- 
vealed to us those things that are useful to us for salvation. Hence the 
blessed Augustine, speaking of sacred doctrine in the book De Trinitate, 
says: “I attribute to that science not everything that can be known to 
man, but only that by which the most wholesome faith that leads to true 
blessedness is begotten, nourished, defended and strengthened."! And 
it must similarly be said that not everything that can be done by man, 
nor every power that can be communicated to man, should be attrib- 
uted to the power of the Supreme Pontiff; rather, only all that power 
which is necessary to the salvation of men must be said to exist in him 
and, through him, to be devolved to others according to participation 
and in a certain otder. 

And so his power is called full; but in order that the measure of such 
fullness may be stated briefly, it must be known that the power of the 
Supreme Pontiff and Vicar of Christ is called full, first, because no one 
who in any way pertains to the Church Militant is exempt from that 
power, but every man existing in the Church of the present time is sub- 
ject to it. Second, because every power ordained of God for the gov- 
ernment of the faithful and given to men, whether spiritual or temporal, 
is comprehended in that power. Third, because every power in the 
Church is derived from that power and ordered to it, as has been shown 
above, because it is the foundation and end of every power, and every 
human power is therefore subject to it as of right. Fourth, because it is 
exceeded or surpassed by no human power, but exceeds and surpasses 
every power. Fifth, because it is not limited or ordered or judged by any 
other power of a mere man, but limits and orders and judges the others. 
Sixth, because it is not bound by the order of powers or by the laws 
established by itself, for it can act both through the agency of other 
powers and without their agency when it appears expedient, and, when 
it judges it to be opportune, it can act both according to the laws that it 
has established and beyond them. 


1. De Trin. 14:1 (CC 50(A):424). 
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Merito ergo in summo pontifice dicitur existere potestatis plenitudo. 
Vnde, et propter hoc, dicitur esse potestas eius sine numero, sine pon- 
dere et sine mensura,! quod sic potest intelligi. Est enim sine numero? 
quantum ad eos qui eius potestati subduntur, qui quoad nostram noti- 
tiam sunt innumerabiles, quamuis Deo sit eorum numerus cognitus. Est 
autem sine pondere quantum ad loca? Pondus enim est inclinatio rei ad 
locum proprium et determinatum; hec autem potestas non determinatur 
ad unum locum uel ad unam ecclesiam, sed ad omnes prorsus ecclesias, 
in quibuslibet locis positas, extenditur. Est sine mensura quantum ad 
actum et modum agendi, quia quodammodo immensa est in agendo et 
in modo agendi. Vnde, sicut homini Christo datus est Spiritus non ad 
mensuram, ceteris autem datur secundum aliquam mensuram dona- 
tionis Christi, sic uicario Christi, pontifici summo, data est potestas non 
ad mensuram, sed in quadam immensitate. Aliis autem datur potestas 
secundum mensuram aliquam participationis huius immense potestatis, 
et, cum sit ipsa potestas uicatii Christi sine numero, pondere et men- 
sura, imponit et determinat aliis potestatibus numerum pondus atque 
mensuram. Itaque recte potestas hec plena dicitur, propter quod mul- 
tum ueneranda et tuenda* est. Hec autem potestatis plenitudo tradita est 
Petro eiusque successoribus cum dictum est ei: "Super hanc petram 
edificabo ecclesiam meam, et quodcumque ligaveris super terram erit 
ligatum et in celis," et cetera; et cum dictum est ei: Pasce oves meas." 
In hiis? etenim uerbis intelligitur data esse omnis illa potentia que conu- 
enit Christi uicario; congruebat autem ut, adueniente tempore plenitudi- 
nis gratie, daretur in ecclesia plenitudo potentie. 

De hac autem potentie plenitudine multe sanctorum Patrum auctori- 
tates induci possent, sed de multis pauce hic alique inducantur, ut que 
dicta sunt credibiliora fiant. Sanctus quidem Cyrillus in libro The- 
saurorum sic ait? “Dedit Filius Petro plene et perfecte claues regni celo- 
rum quantum sicut ipse accepit a Patre, dux et sceptrum ecclesie 


gentium ex Israel egrediens, super principatum et potestatem et super 
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It is therefore properly said that in the Supreme Pontiff there exists 
fullness of power. Hence, and because of this, it is said that his power is 
without number, without weight and without measure; and this can be 
understood as follows.! For it is without number in respect of those who 
are subject to his power, who are to our knowledge innumerable, though 
their number is known to God. It is without weight in respect of places; 
for weight is the inclination of a thing towards its proper and specific 
place, but this power is not specific to one place or one church, but 
extends to all churches without exception, in whatever places they are 
established. It is without measure in respect of its action and mode of 
action, because it is in a certain sense measureless in its action and its 
mode of action. Hence, just as to Christ, as man, the Spirit is not given by 
measute,? whereas it is given to others according to a certain measure of 
the gift of Christ, so to the Vicar of Christ, the Supreme Pontiff, power is 
given not by measure but in a certain measurelessness. To others, how- 
ever, power is given according to some measure of participation in this 
measureless power, and, whereas the power of the Vicar of Christ is itself 
without number, weight and measure, he establishes and determines the 
number, weight and measure of other powers. His power is thus rightly 
called full, and because of this it is greatly to be venerated and defended. 
This fullness of power was delivered to Peter and his successors when it 
was said to him: “Upon this rock I will build my Church, and whatsoever 
thou shalt bind on earth shall be bound in heaven,” and so on; and 
when it was said to him: “Feed my sheep.” For truly is it indicated in 
these words that all the power that belongs to the Vicar of Christ was 
given to him; for it was fitting, now that the time of fullness of grace 
was come, for fullness of power to be given in the Church. 

Many authorities might be adduced from the holy Fathers concern- 
ing this fullness of power, but a few of the many will be adduced here 
so that what has been said may be made more believable. Saint Cyril, in 
the book Thesaurus, says this:> “Just as He Himself received them from 
the Father, the leader and rod of the assembly of the tribes who came 
forth out of Israel, so the Son gave to Peter the keys of the kingdom of 
heaven fully and perfectly, and a most full power over every principality 


Cf. Wisd. 11:21; Aegidius Romanus, De eccl. pot. 3, cap. ult. 

2 Cf. John 3:34. 

5 James appears to have reconstructed the following lengthy passage, not 
extant in the works of Cyril of Alexandria, from St Thomas’s Contra errores Graecorum, 
which is in turn dependent on Nicholas of Cotrone's De fide Trinitatis 2:98 (ca. 1260). 
See A. Dondaine, “Nicolas de Cotrone et les sources du Contra errores Graecorum de Saint 
Thomas,” Divus Thomas 28 (1950), pp. 313ff. 
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omne quodcumque est, ut ei genu cuncta curuentur plenissima potes- 
tate.! Sic et Petro et eius diadochis, hoc est successoribus, non minus sed 
plenissime commisit, et coram apostolis et euangelistis loco sui ipse caput 
ecclesie in rnedio eorum statuit, quatenus ipsi in euangeliis et epistolis, 
mundo huic predicando, ecclesias et prelatos ordinando, scriberent que a 
Domino audierunt et receperunt, affirmantes in omni doctrina Petrum 
loco Domini et eius ecclesiam, ei dantes locum? in omni capitulo et syna- 
goga, in omni electione et affirmatione, et quicquid soluendum et statu- 
endum ipsius auctoritati approbaretur, ipsum uocantes Cepham, hoc est 
caput, secundum quod et diuus ille veracissiimus sctibit^ texendo in 
euangelio et actibus, Lucas sanctus, qui? facta maiorum et sociorum nar- 
rauit atque indubitanter esseó tradidit. Que ecclesia apostolica ab omni 
seductione et heretica circumuentione immaculata manet super omnes 
prepositos et episcopos, super omnes principatus ecclesiarum, necnon et 
populorum, in suis pontificibus, in fide plenissime et auctoritate Petri. 
Cum alie ecclesie quorumdam errorum sint uerecundate, stabilita inquass- 
abiliter ipsa sola regnat, silentium imponens et omnium obturans ora 
hereticorum. Et nos notione salutis non decepti superbia nec vino super- 
bie debriati, typum ueritatis? et sancte apostolice traditionis seruantes, 
una cum ipsa confitemur et predicamus. Ergo, fratres mei, si Christum 
imitamur ut ipsius oues uocem eius? audiamus, manentes in ecclesia Petri, 
non inflemur uento superbie, ne forte tortuosus serpens nos eiiciat prop- 
tet nostram contentionem ecclesia Dei, sicut olim Euam de paradiso, sed 
ut membra maneamus in capite nostro, apostolico throno Romanorum 
pontificum, a quo nostrum est querere quid credere et quid tenere de- 
beamus,!° ipsum uenerantes, ipsum rogantes pro omnibus, quantum ip- 
sius solius est reprehendere, corrigere, statuere, disponere, soluere, et 
loco illius ligare, qui ipsum edificauit et nulli? alio quod suum est plenum 
sed ipsi soli dedit, cui omnes iure diuino caput inclinant et primates 
mundi tamquam ipsi Domino Iesu obediunt, iuxta quod scriptum est: 
'[ntroiuimus in tabernaculum eius, adorabimus in loco ubi steterunt pedes 
eius.’ Pedes eius? humanitas est, ipse homo, cui! homini tota Trinitas ad 


salutem Adae et filiorum plenissimam dedit potestatem, quem unus trium 





1: plenissima potestate] plenissimam potestatem P? 2: ei dantes locum] in omni loco 
P? 3:inomni|et P? 4: scribit] zz. P! 5: qui] quoniam P? 6: esse] ecclesie P? 
7: debriati] inebriati P? 8: ueritatis] ueritatur P? 9: eius] oz. P? 10: debeamus] 
detemus P! 11: corrigere] corrige P! — 12: nulli] ullius P! — 13: Pedes eius] om. P? 
14: cui] ubi P2 


PART TWO, CHAPTER 9 275 


and power and over all things whatsoever, that every knee might bow to 
him. Thus He entrusted them to both Peter and to his ministers—that is, 
his successors—no less, but most fully. And He Himself appointed him 
to be the head of the Church in His place, in the presence of the apostles 
and evangelists and in the midst of them, so that in their gospels and epis- 
tles, in preaching to this world, in ordaining churches and prelates, they 
should write what they heard and received from the Lord, affirming in all 
their teaching that it is given to Peter and his Church to stand in the 
Lord’s place in every chapter and synagogue, in every election and affir- 
mation, and that whatever is to be resolved and established should be 
approved by him, calling him Cephas, that is, Head. This is according to 
what the divine and most faithful Saint Luke wrote, weaving it into his 
gospel and the Acts, who recorded and indubitably transmitted the deeds 
of our forebears and their companions. This apostolic Church remains, 
unblemished by any seduction and heretical deceit, above all rulers and 
bishops, above all the princes of churches and peoples also, in her pon- 
tiffs, in the most abundant faith, and with the authority of Peter. While 
other churches must blush at the errors of certain of their members, 
this one Church reigns alone, established immovably, imposing silence 
and stopping the mouths of heretics; and we, not deceived by pride in 
the knowledge of salvation, nor drunk with the wine of pride, confess 
and proclaim the pattern of truth in union with her and as servants of 
the apostolic tradition. Therefore, my brethren, if we are to imitate 
Christ so that, as His sheep, we may hear His voice, remaining in the 
Church of Peter, let us not be puffed up by the wind of pride, lest per- 
haps the twisting serpent eject us from the Church of God, as once he 
ejected Eve from paradise. Let us rather remain members of our head: 
of the apostolic throne of the Roman pontiff, of whom it is for us to 
ask what we should believe and what we should hold, venerating him 
and petitioning him for all things, inasmuch as it is for him alone to rep- 
rehend, correct, establish, dispose, release and bind, in His place, Who 
has built the Church. To him alone, and to no other, it is given that all 
shall bow their heads to him and that the primates of the world shall 
obey him as they would the Lord Jesus Himself, according to what is 
written: ‘We shall go into His tabernacle, and we shall adore the place 
where His feet have stood." ‘His feet’ is His humanity—He, the man, 
to Whom, as man, the whole Trinity gave a most full power for the sal- 
vation of Adam and his sons—which He assumed as one of the three 


1. Psalm 131:7. 
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assumpsit, quem in unitate persone transuexit ad Patrem super omnem 
principatum et potestatem, ut adorent! eum omnes angeli Dei; quod 
totum dimisit per sacramentum et potestatem Petro et eius ecclesie su- 
per omnem huius mund? potestatem et principatum, ut, sicut in celo 
adoratur ab uniuersis, sic in eius ecclesia locus pedum eius ueneretur ab 
uniuersis et ibi ipsum Christum adorent, per manus ecclesie Christi 
dona et iura recipientes." 

Ecce, liquet ex hiis uerbis Cyrilli quod potestas Romani pontificis 
plenissima est, et quod ei subditur omnis mundi potestas, et quod ei 
subesse de necessitate salutis est. Sed intelligendum est? sane id quod 
dictum est: quod Christus non minus quam ipse habet, sed plenissime et 
totum Petro commisit. Hoc enim uerum est quantum necessarium erat 
ad salutem hominum. 

Sanctus quoque lohannes Crisostomus super illud Actuum, “Sur- 
gens Petrus in medio,” et cetera, dicit de beato Petro loquens: “Caput 
sanctissimum beati apostolici chori, camerarius et portarius ipsius 
Christi et eius thesaurorum ad quem* Christum qui ingredi cupiunt; ut 
ipse diffiniuit: ‘Ego sum ostium,’ intrantibus ad Patrem ingredi non pos- 
sunt nisi Petrus aperiat. Idem pastor bonus celorum accipiens claues, 
qui sapientiam a Patre ad cognoscendum Filium? spiritualem suscepit, 
qui a Filio super omnes que Filii est potestatem accepit: non, ut Moyses, 
in gente una, sed in uniuerso orbe. Sicut enim a Patre Christus ad sa- 
lutem omnium mittitur, sic et a Christo Petrus et ecclesia ad omnium 
salutem mittitur." 

Et idem Crisostomus ait super illud Matthei, “Tibi dabo claues regni 
celorum": “Sicut filius a patre ueniens ad salutem omnium mittitur cum 
potestate plena super omnes, sic et a Christo Petrus et eius ecclesia ad 
salutem omnium mittitur cum potestate omni super omnes, quod nulli 
hominum credimus esse concessum." Per hoc autem, quod dicit enim 
mitti ad salutem omnium, satis innuitur eum habere plenitudinem 
potestatis quantum ad salutem hominum requiritur, et non absolute et 


simpliciter sicut Christus. 
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[persons of the Trinity] and which He bore to the Father, that all the 
angels of God might adore Him. All this He delegated by sacrament 
and power to Peter and his Church above every principality and power 
of this world, that, just as He is adored by all in heaven, so the place of 
His feet might be venerated by all in His Church, and they might there 
adore Christ Himself, receiving through the hands of the Church the 
gifts and laws of Christ.” 

Behold, it is clear from these words of Cyril that the power of the 
Roman pontiff is most full, and that every power of the world is subject 
to him, and that is it necessary to salvation to be subject to him. But 
what is said must be clearly understood: that Christ has entrusted it to 
Peter not in a lesser degree than He Himself has it, but most fully and 
wholly; for this is true [only] insofar as was necessary for the salvation of 
men. 

Also, St John Chrysostom, on that verse of Acts, “Peter rose up in 
the midst of them,”! speaks of the blessed Peter, saying: “He is the 
most holy head of the blessed company of the apostles, the chamberlain 
and doorkeeper of Christ Himself and of the treasures that all who 
come to Christ desire. As He Himself taught, ‘I am the door,7 and no 
one can enter and approach the Father unless Peter opens it. He is the 
good shepherd who has received the keys of heaven, who has received 
from the Father wisdom of spirit to know the Son, and who has re- 
ceived from the Son power over all who belong to the Son: not, like 
Moses, in one nation, but in the whole world. For just as Christ was 
sent by the Father for the salvation of all, so also are Peter and the 
Church sent by Christ for the salvation of all.’ 

And on that verse of Matthew, “I will give unto thee the keys of the 
kingdom of heaven,” the same Chrysostom says: “Just as the Son, com- 
ing from the Father for the salvation of all, was sent with full power 
over all, so also Peter and his Church were sent by Christ for the salva- 
tion of all with all power over all, which we believe to be entrusted to 
no other men.” By saying this, that Peter was sent for the salvation of 
all, it is indicated clearly enough that he has fullness of power to the 
extent required for the salvation of men, and not in the absolute and 
unqualified sense that Christ has it. 





1 Acts 15:7. 

? John 10:9. 

* This passage and the one following are evidently meant to be read as quota- 
tions, but as fat as I can discover they do not occur in any work of Chrysostom, nor ate 
they close paraphrases: cf. In acta apostolorum: homiliae 32 (PG 60:233ff); In Mattheum 
homiliae 54/55 (PG 57/58:531 ff). 
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Beatus! autem Bernardus, iu? libro De consideratione, plura colligen- 
do tangit de summo pontifice, ex quibus datur intelligi plenitudo potes- 
tatis et debitum officii eius, ubi sic ait ad Eugenium papam: “De cetero 
oportere te esse considera formam iustitie, sanctimonie speculum, pieta- 
tis exemplar, assertorem ueritatis, fidei defensorem, doctorem gentium, 
Christianorum ducem, amicum Sponsi, sponse paranimphum, cleri 
ordinatorem, pastoremque plebium, magistrum insipientiam,> refugium 
oppressorum, pauperum aduocatum, miserorum spem, tutorem pupillo- 
rum et iudicem uiduarum, oculum cecorum, linguam mutorum, bacu- 
lum senum, ultorem sectorum, malorum metum, bonorum gratiam, 
uirgam potentium, malleum tyrannorum, regum patrem, legum modera- 
torem, canonum^ dispensatorem, sal terre, orbis lumen, sacerdotem 
altissimi, uicarium Christi, Domini christum? postremo Deum 
Pharaonis. Vultus tuus super facientes mala. Timeat spiritum ire tue, qui 
hominem non ueretut, gladium non formidat. Cui irasceris tu, Deum 
sibi iratum, non hominem, putet. Qui te non? audierit auditurum Deum 
et contra se paucat." 

Et idem Bernardus ii? libro De consideratione ad Eugenium loquens 
ait: “Age ergo, puta tempus putationis adesse, si tamen mediationis 
preiuit. Si cor mouisti, mouenda tam lingua, mouenda est et manus. Ac- 
cingere gladio tuo, gladio Spiritus, quod est uerbum Dei. Glorifica 
manum et brachium dextrum in faciendo uindictam in nationibus, in- 
ctepationes in populis ad" alligandos reges eorum in compedibus et no- 
biles eorum in manicis ferreis." Et hec nunc dicta sufficiant de 


plenitudine potestatis uicarii Christi. 


CAPITVLVM X: CONTINENS OBIECTIONES QVASDAM CIRCA PREDICTA 
ET OBIECTIONVM ILLARVM SOLVTIONES 


Restat autem ultro quasdam obiectiones et dubitationes tangere circa 
que predictorum, et illis® obiectionibus solutiones et responsiones adi- 
ungere ad maiorem euidentiam aliquorum que supra? inducta sunt. Nam, 


teste Philosopho, dubiorum solutio copiosior est inuestigatio ueritatis; et 
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The blessed Bernatd, in book four of De consideratione, touches upon 
the Supreme Pontiff by collecting together many things by which an 
understanding of fullness of power and what is due to his office is 
given. He here speaks to Pope Eugenius thus: “For the rest, consider that 
you ought to be a model of justice, a mirror of holiness, an exemplar of 
piety, a proclaimer of truth, a defender of the faith, a teacher of nations, 
the leader of Christians, a friend of the Bridegroom, an attendant of the 
bride, the director of the clergy, the shepherd of the people, the instructor 
of the foolish, the refuge of the oppressed, the advocate of the poor, the 
hope of the wretched, the protector of orphans and the judge of widows, 
the eye of the blind, the tongue of the dumb, the staff of the aged, the 
avenger of crimes, the terror of the wicked, the glory of the good, the rod 
of the mighty, the hammer of tyrants, the father of kings, the moderator 
of laws, the dispenser of canons, the salt of the earth, the light of the 
world, the priest of the Most High, the vicar of Christ, the Lord's 
anointed, and, finally, the god of Pharaoh. Let your countenance be 
against those who do evil. Let him fear the spirit of your anger, who does 
not fear man, who does not dread the sword. Let him with whom you are 
angry think that God, not man, is angry with him. Let him who will not 
hear you fear that God will hear you when you speak against him.””! 

And the same Bernard, speaking to Eugenius in book two of De 
consideratione, says: "Come, therefore, and see that this 1s the time for 
pruning, but only if you have already had time for meditation. If you 
have moved your heart, let your tongue now be moved, and let your 
hand be moved also. Gird on your sword, the sword of the Spirit, 
which is the word of God. Glorify your hand and your right arm in 
dealing out vengeance to the nations and punishment to the peoples, 
and by binding their kings in chains and their nobles in fetters of iron"? 
And these things that have now been said may suffice to show the full- 
ness of the power of the Vicar of Christ. 


CHAPTER 10: CONTAINING CERTAIN OBJECTIONS TO THE FOREGOING 
REMARKS AND THE SOLUTIONS TO THOSE OBJECTIONS 


Finally, it remains to touch upon certain objections and doubts in rela- 
tion to some of the foregoing remarks and to adjoin solutions and 
responses to those objections as stronger evidence for some of the 
arguments set forth above. For, as the Philosopher attests, the solu- 
tion of doubts is a more fruitful method of investigating the truth; and 


1 De consid. 4:7:23. 
? De consid. 2:6:13; cf. Eph. 6:17. 
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licet ex hiis que iam determinata sunt solui possint dubitationes et obiec- 
tiones circa materiam hanc, tamen ad pleniorem intellectum bene se 
habet quasdam dubitationes inducere, ut ex earum solutione ueritas 
magis pateat. 

Est autem prima dubitatio circa id quod supra dictum! est: duas esse 
potestates, uidelicet spiritualem? que sacerdotalis dicitur, et tempo- 
ralem, que regalis uocatur. Videtur enim quod regalis potestas non sit 
necessaria in ecclesia nec sit instituta Dei uoluntate. Nam Matthei ui? 
dicitur: “Nemo potest duobus dominis seruire"; quare, cum dominium 
spirituale sit necessarium ad salutem fidelium, non oportet aliud domin- 
ium esse in ecclesia, et precipue quia temporale dominium uidetur 
habere oppositionem? ad spirituale, cum per temporalia^ sepe impedian- 
tur spiritualia. 

Iterum, regale dominium ex permissione diuina solum, et non ex 
iniunctione uel commissione, concessum est populo Israel, in quo ta- 
men boni reges fuerunt. Sed id quod est solum ex Dei permissione 
uidetur esse illicitum et culpabile; mala enim permittuntur a Deo. Igitur 
potestas regia, uelut mala, non est utilis ecclesie nec a Deo est instituta. 

Ad hanc dubitationem dicendum est quod utraque potestas est a 
Deo non solum permittente sed etiam operante; et de? spirituali 
quidemó satis? patet. De temporali uero probatur per id quod scribitur 
Prouerbiis uiii: “Per me reges regnant et conditores legum iusta? decer- 
nunt; per me principes imperant et potentes decernunt iustitiam"; et 
Sapientie ui? dicitur ipsis regibus: “Data est a Domino potestas uobis, et 
uirtus ab altissimo." Ex aliis quoque pluribus auctoritatibus idem os- 
tendi posset. Et quia Deus et natura nihil frustra faciunt, ideo utraque 
potestas ordinata est a Deo ad utilitatem humane multitudinis. 

Necessitas autem et ratio distinctionis harum potestatum sumitur, 
secundum quosdam, ex duplici populo, scilicet clericorum et laicorum, 
qui sunt uelut duo latera ecclesiastici corporis. Potestas ergo? spiritualis 
preest clericis, temporalis autem laicis. Sed ista distinctio est dubitabi- 
lis, quia licet clerici magis peculiariter subdantur spirituali regimini, eo 
quod ad eorum officium pertinet exequi ea que spirituali uite conueni- 
unt, tamen etiam laici spirituali potestati debent esse subiecti, et maxime 
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though the doubts and objections that arise in this matter might be re- 
solved by those arguments already considered, it is as well to bring 
forward certain doubts for the sake of a fuller understanding, so that 
the truth may appear more cleatly from their solution.! 

The first doubt is in relation to what has been said above: that 
there are two powers, namely, the spiritual, which is called priestly, 
and the temporal, which is called royal. For it seems that the royal 
power is not necessary in the Church, nor is it instituted by the will of 
God; for it is said in Matthew 6: “No man can serve two masters.” 
Hence, since spiritual lordship [alone] is necessary to the salvation of 
the faithful, there should be no other lordship in the Church; and es- 
pecially because temporal lordship seems to stand in opposition to 
spiritual, since spiritual things are often impeded by temporal ones. 

Again, royal lordship was granted to the people of Israel by divine 
permission only and not by injunction or commission, even though 
there were good kings among them. But that which comes about only 
by the permission of God seems to be unlawful and blameworthy, for 
evils are permitted [rather than willed] by God. Therefore royal power, 
as an evil, is not of benefit to the Church, nor is it instituted by God. 

To this doubt it must be said that both powers come from God 
not only by His permitting but also by His acting; and this is indeed 
clear enough in the case of the spiritual power. As to the temporal, 
however, this may be proved by what is written in Proverbs 8: “By me 
kings reign, and lawgivers decree just laws; by me princes rule and the 
mighty decree justice"; and in Wisdom 6 it is said to kings themselves: 
“Power is given you by the Lord, and strength by the Most High.’ 
The same might be shown also from many other authorities. And be- 
cause God and nature make nothing in vain,^ both powers are there- 
fore ordained of God for the benefit of the human multitude. 

According to some, the need and reason for the distinction between 
the powers arises from the fact that there are two peoples, namely, the 
clergy and the laity, who are as it were the two flanks of the ecclesiasti- 
cal body. The spiritual power therefore governs clerics, and the tempo- 
ral lay persons. But this distinction is doubtful; for, whereas clerics are 
subject to spiritual government in a more specific sense, in that it per- 
tains to their office to perform those tasks that belong to the spiritual 
life, lay persons must also be no less subject to the spiritual power, and 
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in causis spiritualibus, que sunt potiores temporalibus, in quibus tempo- 
rali potestati subduntur immediate. Aliter etiam assignatur harum potes- 
tatum distinctio ex duplici uita, scilicet spirituali et terrena. Nam ad 
potestatem spiritualem pertinent ea que spirituali uite attribuuntur, ad 
temporalem autem illa que ad terrenam uitam sunt necessaria. Dicitur 
autem uita spiritualis hominis! qua anima uiuit ex Deo; terrena uero 
uocatur qua corpus uiuit ex terra? Hec autem distinctio conueniens est 
si recte? intelligatur, ut supra declaratum est. Sunt autem et alii modi 
conuenientes distinctionis harum potestatum, de quibus est supra trac- 
tatum. 

Ad illud quod dicitur primo, de duobus dominis, dicendum est quod 
“Nemo potest duobus dominis seruire" cum sibi repugnant. Vnde 
Crisostomus, hoc uerbum exponens, ait: “Duos dicit quit contraria ini- 
ungunt." Potestas autem? regalis, cum ordinata est, numquam discordat 
a sacerdotali sed ei consonat et concordat; et sicut uita terrena subminis- 
trat spirituali, et uita spiritualis collaborat terrene, sic potestas regalis 
obsequitur sacerdotali et hec illi? consulit et eam dirigit. 

Quod autem additur de oppositione harum potestatum, quodam 
modo uerum est et quodam modo non uerum. Sunt enim opposite pre- 
dicte potestates in quantum condiuidunt’? unum commune, quod est 
potestas; non autem sic sunt opposite quod una repugnet alie? et ex- 
cludat ipsam aut? impediat. Immo, una iuuat aliam, ut dictum est. Si 
autem aliqui temporalem potestatem!? habentes repugnant spirituali aut 
eam impediunt, hoc ex inordinata ipsorum uoluntate procedit, abu- 
tentes potestate sibi concessa, et non ex conditione ipsius potestatis, 
que in obsequium spiritualis ordinata est a Deo. 

Ad illud autem quod obicitur secundo, quod regalis potestas est pet- 
missa, non commissa a Deo, dicendum est quod potestas regia secundum 
se bona est et ad utilitatem humane societatis ordinata a Deo. Quod patet 
ex eo, quod Deus ipse Moysen prefecit populo Israel, qui, licet non dicere- 
tur rex, tamen regale officium exercebat. Dauid quoque diuina electione 
assumptus est ad regiam potestatem; alii etiam plures diuina uoluntate 
assecuti sunt potestatem regiminis. Tamen dicitur potestas uel domina- 
tio regia fuisse!! permissa populo Israel, tempore Samuelis, regem petenti, 
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especially in spiritual cases, which are weightier than the temporal ones 
in respect of which they are subject immediately to the temporal power. 
Alternatively, the distinction between the powers is assigned also to the 
twofold character of life: namely, spiritual and earthly. For to the spiri- 
tual power pertain those things that belong to the spiritual life, and to 
the temporal those that are necessary to earthly life; for the life of man 
is called spiritual inasmuch as the soul derives life from God, and it is 
called earthly inasmuch as the body derives life from the earth. As has 
been shown above, this is a suitable distinction if it is rightly under- 
stood; and there are also other suitable ways of distinguishing between 
the powers, of which we have treated above. 

As to what was said first, concerning two masters, it must be said 
that “no man can serve two masters” when they are in opposition to 
one another. Hence Chrysostom, expounding this verse, says: “He is 
speaking of two who enjoin contradictory things.”! But royal power, 
when it is properly ordered, is in no way discordant with priestly, but is 
in agreement and concord with it. And just as earthly life supports the 
spititual and the spiritual life works together with the earthly, so royal 
power serves the priestly and the latter counsels the former and directs it. 

As to what was said in addition concerning the opposition of the 
powers, this is in one way true and in another way not true. For the 
powers discussed above are opposites in the sense that they divide be- 
tween them one common thing, which is power; but they are not oppo- 
sites in the sense that the one strives against the other and excludes or 
impedes it. On the contrary, the one assists the other, as has been said. 
And if any who hold temporal power oppose the spiritual or impede it, 
this proceeds from the disorder of their wills in abusing the power 
granted to them, and not from the condition of the power itself, which 
is ordained of God to the service of the spiritual. 

As to the second objection, that royal power comes from God by 
permission, not by commission, it must be said that royal power is a 
good in itself and is ordained of God for the advantage of human soci- 
ety. This is clear from the fact that God Himself set Moses over the 
people of Israel, who, though he was not called a king, nonetheless ex- 
etcised a royal office. David also was endued with royal power by divine 
election, and many others have attained to the power of government by 
the divine will. Royal power ot lordship is said to have been permitted 
to the people of Israel at the time of Samuel when they asked for a king; 
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non tamquam mala malitia culpe sed tamquam mala malitia pene: ad onus 
et punitionem culpe illorum qui petierunt sibi dati regem ex inordinata 
uoluntate, qua minus confidebant de Deo quam de homine, ut! dictum 
est ipsi Samueli a Deo cum filii Israel regem peterent: “Non te abiece- 
runt sed me, ne regnem super eos." Quod autem hoc? fuerit tunc per- 
missum tamquam penale patet ex iure regio quod eis prenuntiauit 
Samuel, quod quidem ius non est recte principantium sed tyrannice 
dominantium et subditos similiter opprimentium.? 

Alia dubitatio est circa illud quod dictum est: potestatem* spiritualem 
esse superiorem temporali, et quod eam instituit et iudicat; uidetur enim 
hoc non esse uerum. Nam super illud psalmi, “Tibi soli peccaui,” dicit 
glossa: rex omnibus est supetior et ideo a Deo? tantum, qui est maior 
eo, est? puniendum. Si quis de populo peccauerit, Deo peccauit’ et regi; 
rex uero non habet hominem qui sua facta diiudicet. Igitur potestas 
spiritualis non potest iudicare temporalem. Adhuc, prima Petri ii? dici- 
tur: "Subiecti estote omni humane creature propter Deum, siue regi 
quasi precellenti," [et cetera]. Si ergo rex precellit, non est subiectus 
alicuius iudicio. Adhuc, dato quod in spiritualibus temporalis potestas 
subdatur spirituali, tamen in causis secularibus et in iudiciis terrenorum 
non uidetur ei esse subiectus. Vnde dicit Hugo in libro De sacramentis: 
“Spiritualis potestas non ideo presidet ut terrene in suo iure preiudicium 
faciat, sicut ipsa terrena potestas quod spirituali debetur nunquam sine 
culpa usurpat." Adhuc, in ueteri testamento, quod erat figura noui, 
sacerdotes erant subiecti regibus, in temporalibus saltem; quare similiter 
et in nouo, temporalis potestas erit superior spirituali in causis seculari- 
bus, quamuis sit ea inferior in causis spiritualibus. 

Ad hanc dubitationem dicendum est quod indubitanter spiritualis 
potestas omnibus modis est superior temporali, ut est supra osten- 
dum. Vnde dicit Hugo in libro De Sacramentis: Quantum uita spiri- 
tualis dignior est quam terrena et spiritus quam corpus, tantum spiritualis 


potestas secularem potestatem honote ac dignitate precedit." 
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not, howevet, as an evil that was to blame for their wickedness, but as an 
evil that was a punishment for their wickedness: as a burden and pun- 
ishment of the guilt of those who, from a disordered will that trusted 
less in God than in man, asked that a king be given to them, as was said 
to Samuel himself by God when the children of Israel asked for a king: 
"They have not rejected thee, but me, that I should not reign over 
them." That this was then permitted as a punishment is clear from the 
royal judgment that, as Samuel foretold for them, was indeed the judg- 
ment not of righteous government but of tyrannical dominion and, by 
the same token, of oppression of subjects.! 

Another doubt concerns the fact that spiritual power was said to be 
superior to temporal and to institute and judge it; for it seems that this 
is not true. For on that verse of the psalm, “Against Thee only have I 
sinned," the gloss says that the king is above all others and so 1s to be 
punished only by God, Who is greater than he. If one of the people has 
sinned, he has sinned against God and the king; but the king has no 
man to judge what he does? The spiritual power therefore cannot judge 
the temporal. Moreover, in 1 Peter 2 it is said: “Submit yourself to every 
otdinance of man for the Lord's sake, whether it be to the king, as su- 
preme," and so on? If the king is supreme, therefore, he is not subject 
to the judgment of anyone. Moreovet, granted that the temporal power 
is subject to the spiritual in spiritual matters, it nonetheless does not 
seem to be subject to it in secular cases and in the judgment of earthly 
matters. Hence Hugh, in the book De sacramentis, says: “The spiritual 
power therefore does not rule in such a way as to prejudice the right of 
the earthly by what it does, just as the earthly power itself never usurps 
what is due to the spiritual without blame."^ Moreover, in the Old Tes- 
tament, which was a figure of the New, priests were subject to kings, at 
any rate in temporal matters; and similarly also, in the New, the tempo- 
ral power will be superior to the spiritual in secular cases, even though it 
is inferior to it in spiritual cases. 

To this doubt it must be said that the spiritual power is indubitably 
superior to the temporal in every way, as has been shown above. Hence 
Hugh, in the book De sacramentis, says: “As the spiritual life is greater in 
dignity than the earthly and the spirit than the body, by so much does 
the spiritual power precede the secular power in honour and dignity."^ 
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Ad illud ergo quod obicitur primo, quod rex non habet hominem qui 
sua facta diiudicet, dicendum est quod cum iudicatur! temporalis a spiri- 
tuali, non iudicatur ab homine sed a Deo, cuius uice spiritualis potestas 
agit. Vel potest dici quod rex ille qui non habet hominem qui sua facta 
diiudicet est summus rex spiritualis: scilicet summus pontifex, qui a solo 
Deo iudicatur, non? ab homine de iure. Interdum tamen causa humilita- 
tis aliorum iudicio se subicit. 

Ad secundum quod obicitur de precellentia regis, dicendum? quod 
rex precellit non simpliciter, sed in ordine potestatum temporalium. 
Sicut enim aliquid dicitur primum simpliciter, ut Deus, aliquid primum^ 
in genere, ut supremum corpus, quod est primum in ordine corporum, 
sic dicitur aliquis precellentior simpliciter in ecclesia, ut summus pon- 
tifex, Christi uicarius; aliquis tamen? dicitur precellere in aliquo otdine, 
ut archipresbyter in suo collegio et rex in ordine potestatum sibi 
subiectarum. 

Ad tertium quod obicitur, quod spiritualis non facit preiudicium 
temporali in suo iure, dicendum est quod spiritualis potestas, si terre- 
nam potestatem iudicet ratione delicti, cum scilicet abutitur sua potes- 
tate, non facit ei preiudicium sed exercet debitum. Sicut enim spiritus 
constitutus est ad dirigendum corpus, ita spiritualis potestasó constituta 
est ad dirigendum temporalem. Preiudicium autem de quo intendit 
Hugo debet intelligi quantum ad terrenas possessiones quas habet spiti- 
tualis potestas, que, sicut dicit Hugo, numquam" possunt ita elongari a 
regia potestate. Quoniam, si ratio postulauerit et necessitas, et ipsis pos- 
sessionibus terrena potestas debeat patrocinium, et illi ipse possessiones 
debeant in necessitate obsequium, nunc ergo faceret preiudicium spiri- 
tualis temporali si obsequium quod regie potestati debetur pro patro- 
cinio illarum possessionum negaret cum opportunum esset; oportet 
enim reddere que sunt Cesaris Cesari et que sunt Dei Deo. Si autem 
spiritualis temporalem iudicat pro delicto, siue temporaliter siue spiritu- 
aliter, nullum ei preiudicium facit, quia exsequitur illud? quod de iure 


potest et debet. Nulli autem? facit iniuriam qui utitur iure suo. 
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As to the first objection, therefore, that the king has no man to judge 
what he does, it must be said that when the temporal power is judged 
by the spiritual, it is not judged by man but by God, on Whose behalf 
the spiritual power acts. Or it can be said that the king who has no man 
to judge what he does is the supreme spiritual king: that is, the Supreme 
Pontiff, who is judged only by God and not by man as of right, though 
sometimes he submits himself to the judgment of others in the cause of 
humility. 

As to the second objection, concerning the supremacy of the king, it 
must be said that the king is supreme not in an absolute sense, but in 
the otder of temporal powers. For just as something is said to be first in 
an absolute sense, as God is, and is something said to be the first of its 
kind, as is the highest body, which is first in the order of bodies, so 
someone is said to be supreme in the Church in an absolute sense, as 
the Supreme Pontiff, the Vicar of Christ, is, but someone is said to be 
supreme within a certain order, as the archpriest is in his college and 
the king in the order of powers subject to him. 

As to the third objection, that the spiritual power does not act so as to 
prejudice the temporal in its right, we must say that if the spiritual power 
judges the earthly power by reason of fault—that is, because it has abused 
its power—it does not act to its prejudice, but does what it should. For 
just as the spirit is appointed for the direction of the body, so the spiritual 
power is appointed for the direction of the temporal. But the prejudice to 
which Hugh refers is to be understood in relation to the temporal poses- 
sions that the spiritual power has, which, as Hugh says, can never be in 
this way withheld from the royal power. For if reason and necessity were 
to require it, and the earthly power were called upon to protect those 
possessions, and those possessions were themselves owed to it by neces- 
sity of service, the spiritual power would therefore now act to the preju- 
dice of the temporal power if this service, which was owed to the royal 
power for the protection of those possessions, were denied when it was 
needed; for it is proper to render to Caesar the things that are Caesar's 
and to God the things that are God's.! But if the spiritual power judges 
the temporal for a wrongdoing, whether temporally or spiritually, it does 
nothing to prejudice it, because it is doing what, as of right, it can and 
must do, and one who makes use of his own right does no injustice.? 


1. Cf. Matt. 22:21. This paragraph is perhaps intended as a sort of captatio benevo- 
lentiae, in reference to the dispute of 1296—97 between Boniface VIII and Philip the Fair 
over clerical taxation. See also pp. 291—293. 
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Ad illud quod obicitur quarto, de ueteri testamento, dicendum est 
quod sacerdotium ueteris testamenti carnale erat et per carnalem propa- 
gationem succedebat, licet esset ordinatum ad spirituale obsequium et 
esset figura spiritualis sacerdotii noui testamenti, quod non est per 
successionem carnalem. Ideo ex ea! parte qua id sacerdotium erat car- 
nale et terrenum, subiectum erat terrene potestati, scilicet regali; sed in 
quantum erat spirituale secundum obsequium et secundum figuram, 
preeminebat ei. Vnde reges a sacerdotibus ungebantur, instituebantur, 
arguebantur.? Vel dicendum quod in ueteri testamento permittebantur 
temporalia in mercedem, et ideo tunc summa potestas etat potestas 
terrena. In nouo autem testamento, summa potestas est potestas spiri- 
tualis, quia in eo spiritualia et terrena promittuntur in mercedem.? Tem- 
poralia uero adduntur ad sustentationem et necessitatem, secundum 
illud Matthei: *Querite primum regnum Dei et iustitiam eius, et hec 
omnia adicientur uobis." 

Vnde in nouo testamento potestas temporalis subditur spirituali 
non solum in spiritualibus sed etiam in temporalibus, ut habent ordinem 
ad spiritualia. Propter quod iudicari potest ab ea et puniti spiritualiter et 
temporaliter cum sua potestate male utitur, contra Deum et ecclesiam 
agendo. Ex quo^ patet falsitas opinionis quorumdam dicentium quod 
papa, quia preest in spiritualibus, potest quidem regem terrenum ut 
hominem sibi subiectum in spiritualibus excommunicare, et, si sit 
hereticus, eum iudicare et ab ecclesia expellere, non tamen potest ei 
temporalem potestatem auferre nec eum expellere de regno temporali, 
quia non subditur ei in temporalibus. 

Mouentur autem isti ad hoc dicendum ex duobus. Primum est quia 
nulla potestas extendit se ad ea que non sunt sui otdinis; temporalia au- 
tem sunt extra ordinem spiritualis potestatis et pertinent ad ordinem 
potestatis temporalis: quare in temporalibus non potest spiritualis 
potestas aliquem iudicare. Secundum est quia,’ ut dicunt, infideles pos- 
sunt fidelibus dominari. Sed sic dicentes propriam uocem ignorant; quia 


si spiritualis potestas potest regem terrenum ab ecclesia expellere, potest 
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As to the fourth objection, concerning the Old Testament, it must be 
said that the priesthood of the Old Testament was carnal, and was passed 
on by carnal procreation, even though it was ordained to spiritual service 
and was a figure of the spiritual priesthood of the New Testament, which 
is not passed on by carnal succession. As regards that part of the former 
priesthood that was carnal and earthly, then, it was subject to the earthly, 
that is, to royal, power. But insofar as it was spiritual according to service 
and according to what it prefigured, it surpassed it. Hence kings were 
anointed, instituted and rebuked by priests. Or it must be said that, in the 
Old Testament, they [priests] were permitted to have temporal things as 
their reward, and so the earthly power was then the highest power. But in 
the New Testament the spiritual power is the highest power because, in 
it, they are promised spiritual and earthly things as their reward; for tem- 
poral things are added to them for their support and need, according to 
that verse of Matthew: “Seek ye first the kingdom of God and His right- 
eousness, and all things will be added unto you.”! 

Hence in the New Testament the temporal power is placed under the 
spititual not only in spiritual things but also in temporal, as being ordered 
to spiritual things. For this reason, the spiritual power can judge and pun- 
ish it spiritually and temporally when it uses its power ill by acting against 
God and the Church. From this appears the falsity of the opinion of 
those who say that the pope, because he rules in spiritual matters, can 
indeed excommunicate an earthly king as a man subject to him in spiritual 
things, and, if he is a heretic, judge him and expel him from the Church, 
but cannot take away temporal power from him nor expel him from a 
temporal kingdom because he is not subject to him in temporal matters.? 

But these persons are moved to say this by two things. The first is 
that no power extends itself to those things that are not within its own 
otder; but temporal things are outside the order of the spiritual power 
and pertain to the order of the temporal power: therefore the spiritual 
power cannot judge anyone in temporal matters. The second is that, 
as they say, unbelievers can have lordship over believers. But those 
who say this do not understand their own voice; for if the spiritual 
power can expel an earthly king from the Church, it can also release the 


i. Matt. 6:33. 
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etiam subditos fideles ab eius dominio extrahere.! Ad id quod inducunt 
de duplici ordine potestatum? dicendum est quod non sunt sic diuersi 
otdines; quoniam unus reducatur in alium, sicut ordo corporalium? alius 
est ab ordine spiritualium* et tamen corporalium ordo subest ordini 
spiritualium. Ad id autem quod addunt de principibus infidelibus, 
dicendum est quod sic? doctores ponunt: nullo modo instituendi sunt 
infideles super fideles de nouo, quia cedit in scandalum et periculum 
fidei. Dominatio uero infidelium preexistens toleratur a fidelibus, prop- 
ter scandalum euitandum. Tamen posset per ecclesiam tolli, quia infide- 
les merito sue infidelitatis merentur potestatem amittere super fideles. 
Alia dubitatio est circa id quod dictum est: potestatem spiritualem 
non esse subditamó temporali. Videtur enim quod sit ei subdita,” quia, ut 
ex pluribus auctoritatibus haberi potest, de rebus terrenis quas possidet 
sacerdotalis potestas debet obsequium et tributum potestati temporali. 
Ad hanc dubitationem dicendum quod spiritualis potestas uno modo 
potest considerari quantum ad res quas possidet? alio modo quantum ad 
ipsas personas que sunt participes spiritualis potestatis. Quantum autem 
ad res quas possidet est distinguendum. Quia ecclesia quedam possidet 
sorte spirituali et iure diuino, ut primitias, decimas, oblationes et que pro 
sepulturis dantur, que deputata sunt ad sustentationem ministrorum 
diuini cultus; et quantum ad ista non subditur spiritualis potestas tempo- 
rali, quia, de istis et pro istis, nec tributum debet neque obsequium ali- 
quod temporali potestati. Hec enim sunt quodam modo spiritualia, quia 
annexa sunt et attributa, iure diuino, officio spirituali. Quedam uero 
possidet sorte temporali et iure humano, ut titulo uenditionis uel? con- 
cessionis saluo debito seruitio; et pro hiis debet potestas spiritualis prin- 
cipibus temporalibus consueta obsequia et tributa. Tamen de hiis est 
distinguendum secundum Hugonem, quia: Quandoque conceditur ec- 
clesie solum fructus possessionis ad usum, non tamen conceditur 
potestas exercende iustitie, quandoque ueto conceditur simul et utilitas 
et potestas, et tunc, licet ecclesia fructum terrene possessionis? accip- 


iat in usum, tamen potestatem exercende iustitie non per ecclesiasticas 
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the believers who are subject to him from his lordship. As to what they 
maintain concerning the twofold order of powers, it must be said that 
the orders are not different in this way, because the one is subordinated 
to the other just as, though the order of corporeal things is different 
from the order of spiritual things, the order of corporeal things is none- 
theless placed under the order of spiritual things. As to what they add 
concerning unbelieving princes, it must be said that the learned argue as 
follows: that in no way must unbelievers be newly appointed over the 
faithful, for this would be an occasion of scandal and danger to the 
faith, but the lordship of unbelievers that already exists may be tolerated 
by the faithful for the sake of avoiding scandal.! It could, however, be 
taken away by the Church, because unbelievers might rightly deserve to 
lose theit power over the faithful because of their unbelief. 

A further doubt concerns the statement that the spiritual power is 
not subject to the temporal. For it seems that it is subject to it because, 
as can be gathered from many authorities, service and tribute are owed 
to the temporal power from the earthly things that the priestly power 
possesses. To this doubt it must be said that the spiritual power can in 
one way be considered with respect to the things that it possesses and, 
in another, with respect to the persons who are sharers in spiritual 
power. As to the things that it possesses, however, a distinction must be 
drawn; for certain of the Church’s possessions ate spiritual in kind and 
held by divine law, such as first fruits, tithes, offerings and those things 
that are given as burial fees. These things must be reckoned as sustain- 
ing the ministers of divine worship and, to this extent, the spiritual 
power is not subject to the temporal in respect of them, because neither 
tribute nor any service is owed to the temporal power from them and 
for them. For these things are in a certain way spiritual, because they are 
annexed and attributed by divine law to the spiritual office. Certain of 
her possessions, however, ate temporal in kind, and held by human law, 
such as a title of sale or grant reserving a duty of service; and for these 
things the spiritual power owes customary service and tribute to tempo- 
ral princes. According to Hugh, however, a distinction must be drawn 
as to these things; for “sometimes only the fruits of possession are 
granted to the Church whereas the power to execute justice is not 
granted. Sometimes again, use and power are granted together; and 
then, though the Church may receive the fruits of earthly possession 
for use, the power of executing justice is exercised not by ecclesiastical 


L^ See STh 2a2ae q. 10, a. 10. 


292 DE REGIMINE CHRISTIANO 


personas sed per laicas exercet." Quantum uero ad personas ipsas, dicen- 
dum est absolute quod persone omnes que uite spirituali deputate sunt 
nullo modo subsunt potestati terrene, nec de ipsis habet iudicare terrena 
potestas. 

Ad illud quod obicitur de tributo, dicendum! quod non soluit tribu- 
tum spiritualis potestas temporali sicut superiori et in recognitionem? 
dominii, sec quasi stipendium pro pace et quiete, quia debet ecclesiam et 
ecclesie bona tueri et defensare. 

Alia dubitatio est circa id quod dictum est, quod iure diuino spiritualis 
potestas prehabet temporalem,’ contra quod dictum? plura esse uidentur. 
Et primo quidem quia? cum hec potestates distincte sint, non possunt 
eidem conuenire. Adhuc, potestati temporali conuenit uti gladio materiali. 
Vnde dicit Apostolus ad Romanos: “Non sine causa gladium portat"; 
glossa: id est, habet iudiciariam potestatem ad puniendum corporaliter 
malos.6 Sed materialis gladius non conuenit potestati spirituali; quare nec 
ei conuenit habere potestatem temporalem. Adhuc, Christus non habuit 
potestatem temporalem: immo, eam fugit: quare nec eius uicarius ipsam 
habet. Adhuc, sicut dicit beatus Bernardus, iu? libro De consideratione, 
loquens ad Eugenium de imperialibus insigniis et ornatibus uel appa- 
ratibus: “In hiis successist non Petro sed Constantino." Quare iure 
diuino non conuenit” Petro nec successoribus eius temporalis potestas. 
Vnde nec legitur Christus dedisse Petro temporalem potestatem nec 
Petrum huiusmodi potestatem exercuisse. 

Ad hanc dubitationem dicendum quod? supra satis est declaratum: 
spiritualis potestas prehabet temporalem superiori et excellentiori modo. 
Ad id ergo quod obicitur primo, de distinctione potestatum, dicendum 
est quod hec potestates distincte sunt, et tamen una preexistit in alia ex- 
cellentiori modo, sicut uirtutes corporum inferiorum distincte sunt a uir- 
tutibus corporum superiorum, et tamen preexistunt in illis modo 
nobiliori. Vel dicendum quod, licet sint potestates distincte? tamen eidem 
persone conuenire possunt, sicut in eadem potentia intellectiua sunt sci- 
entie distincte, et que habent quodam modo conditiones oppositas, ut 
scientia speculatiua et practica. Et quamuis eadem persona utramque 
potestatem habeat, non tamen eodem modo utramque exercet, sicut satis 
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persons but by laymen."! As to the persons themselves, however, it must 
be said absolutely that all persons deputed to the spiritual life are in no 
way subject to the earthly power, nor may the earthly power judge them. 

As to the objection concerning tribute, it must be said that the 
spiritual power does not pay tribute to the temporal as to a superior 
and in recognition of lordship but as a kind of payment for peace and 
quiet, because it must protect and defend the Church and the 
Church's goods. 

A further doubt concerns the statement that the spiritual power has 
temporal power pre-existently by divine law, for there seem to be many 
objections to this statement. The first, indeed, is that, since the powers 
are distinct, they cannot belong to the same person. Moreover, it belongs 
to the temporal power to use the material sword. Hence the Apostle says 
to the Romans: “He beareth not the sword in vain”: that is, as the gloss 
says, he has a judicial power to punish the wicked in body.? But the mate- 
rial sword does not belong to the spiritual power, and so it does not be- 
long to it to have temporal power. Moreover, Christ did not have 
temporal power; on the contrary, He avoided it: nor, therefore, does His 
vicar have it. Moreover, as the blessed Bernard says in book 4 of De con- 
sideratione, speaking to Eugenius of the imperial insignia and adornments 
or trappings: “In these things, you are the successor not of Peter, but of 
Constantine."? Temporal power thus does not belong to Peter by divine 
law, nor to his successors. Hence, nor do we read that Christ gave tem- 
poral power to Peter, or that Peter exercised such power. 

To this doubt it must be said that it has been shown clearly enough 
above that the spiritual power has temporal power pre-existently, in a 
higher and more excellent fashion. As to the first objection, concerning 
the distinctness of the powers, it must be said that the powers are dis- 
tinct but that the one nonetheless pre-exists in the other in a more 
excellent fashion, just as the powers of lower bodies are distinct from 
the powers of higher bodies yet nonetheless pre-exist in them in a 
more noble way. Or it must be said that, though the powers are dis- 
tinct, they can nonetheless belong to the same person, just as within the 
same intellectual power there are distinct sciences that, in a certain sense, 
have opposite characters: that is, the speculative and practical sciences; 
and though the same person may have both powers, he nonetheless 
does not exercise both of them in the same way, as is clear enough from 
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patet ex dictis superius. Potest etiam dici quod potestas regia spiritualis et 
temporalis non sunt due potentie, sed due partes unius regie potestatis 
perfecte, quarum una solum! est in regibus terrenis et modo inferiori, 
in spiritualibus autem est utraque et modo excellentiori. Vnde in prela- 
tis ecclesie, et precipue in summo prelato, est potestas regia tota et 
perfecta et plena; in? principibus? autem seculi est secundum partem et 
diminuta. 

Ad illud quod obicitur secundo, de gladio, dicendum est quod 
spiritualis potestas, sicut habet duplicem potestatem, sic habet du- 
plicem gladium. Nam nomine gladii iudiciaria potestas intelligitur. Ha- 
bet enim gladium spiritualem ad puniendum spiritualiter, et habet 
gladium^ materialem? ad puniendum corporaliter. Sed sicut potestatem 
spiritualem habet secundum immediatam executionem, temporalem 
autem habet secundum imperium et directionem, sic dicitur habere 
utrumque gladium diuersimode. Nam spiritualem habet secundum 
usum, temporalem uero secundum nutum, et hoc est habere digniori 
modo. Vnde beatus Bernardus, iu? libro De consideratione, ad 
Eugenium? loquens, ait: “Quid tu denuo usurpare gladium temptas 
quem semel iussus es reponere in uaginam? Quem tamen qui tuum 
negat non satis mihi uidetur attendere uerbum Domini dicentis: 
*Conuerte gladium tuum in uaginam.' Tuus ergo et ipse euaginandus; 
alioquin, si nullo modo ad te pertineret et is, dicentibus apostolis, 
‘Ecce gladii duo hic,’ non respondisset Dominus ‘Satis est,’ sed ‘Nimis 
est.’ Vterque ergo est ecclesie, et spiritualis scilicet gladius et materi- 
alis; sed is quidem pro ecclesia, ille uero ab ecclesia exserendus:" ille 
sacetdotis, is militis manu, sed sane ad nutum sacerdotis et? iussum 
imperatoris." 

Quid autem sit habere gladium materialem ad nutum? Quidam sic 
exponunt: quia spiritualem potestatem habens potest suadere ar- 
morum sumptionem contra maleficos principi seculari, cui materialis 
gladius commissus est, et potest diuinam legem exponere et predicare 


in qua precipitur: *Maleficos non patieris uiuere." Innuitio ergo ista non 
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what has been said above. Also, it can be said that royal power over 
spiritual things and over temporal things are not two powers, but two 
parts of one perfect royal power, of which only one part is in earthly 
kings, and in a lower way, whereas both are in those who have spiritual 
power, and in a more excellent way. Hence in the prelates of the 
Church, and especially in the supreme prelate, there is a total and per- 
fect and full royal powet, whereas it is in the princes of the world in a 
partial and diminished form. 

As to the second objection, concerning the sword, it must be said 
that just as the spiritual power has a twofold power, so does it have a 
twofold sword; for by the word ‘sword’ is understood a power of judg- 
ment. For it has a spiritual sword for the infliction of spiritual punish- 
ment, and it has a material sword for the infliction of bodily 
punishment. But just as it has spiritual power according to direct execu- 
tion and temporal power according to authority and direction, so it is 
said to have the two swords in different ways. For it has the spiritual 
sword according to use and the temporal according to command, and 
this is to have it in a way greater in dignity. Hence the blessed Bernard, 
speaking to Eugenius in book 4 of De consideratione, says: “Why should 
you again try to usurp the sword that you were once commanded to 
replace in its sheath? He who denies that the sword is yours, however, 
seems to me not to pay enough attention to the Lord’s words when He 
said: ‘Put up 7/y sword into the sheath.’ This sword is yours also, there- 
fore, and is to be unsheathed at your command, though not by your 
hand; otherwise, if that sword in no way belonged to you, the Lord 
would not have replied, ‘It is enough’ when the Apostles said, ‘Behold, 
here are two swords,’ but ‘It is too much.’ Both, therefore—that is, the 
spiritual sword and the material—belong to the Church; but the one is 
to be drawn for the Church and the other by the Church: the one by the 
priest, the other by the hand of the soldier, but surely at the bidding of 
the priest and by the command of the emperor."! 

What is it, then, for the spiritual power to have the material sword 
to command? Certain persons? explain this as follows: that, as having 
it, it can urge the secular prince to whom the material sword has been 
entrusted to take up arms against malefactors, and can expound and 
preach the divine law in which it is taught “Thou shalt not suffer 
malefactots to live.” Therefore the ‘bidding’ [of the priest, at which the 
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est aliud quam diuine legis predicatio et ut principes diuine legi obediant 
exhortatio. Hec autem expositio satis est conueniens, nam nutus est 
signum uoluntatis. Per! predicationem autem et? exhortationem, spiritu- 
alis potestas indicat se uelle fieti uindictam de malefactoribus, et iste 
nutus quedam iussio est. Tamen, preter hanc iussionem requiritur iussio 
principis secularis imperantis actum militi uel ministro, cuius est gladio 
materiali uti. Vnde, sicut in operatione qua aliquid agimus per exteriora 
membra requiritur uoluntas uniuersalis tamquam mouens primum et 
remotum, et uoluntas particularis tamquam mouens proximum, et uirtus 
motiua membrorum tamquam exequens, sic et in corporali punitione 
spiritualis potestas se habet sicut primum mouens, et ideo dicitur innu- 
ere, princeps uero temporalis se habet sicut mouens proximum, et ideo 
dicitur iubere, quia immediate imperat exercituum actus; minister uero 
principis exequitur’? actum punitionis. 

Ad illud autem^ quod obicitur tertio, de Christo, dicendum est quod 
Christus constitutus est rex tam in temporalibus quam in spiritualibus; 
tamen in terris uiuens regnum terrenum temporaliter administrate no- 
luit? Vnde dicitur in lohannis: “Regnum meum non est de hoc 
mundo." Similiter, iudiciariam potestatem exercere noluit? super res 
temporales. Ideo autem temporalem potestatem exercere noluit ut 
nobis exemplum tribueret declinandi temporalium implicationem et 
sollicitudinem, et ut ostendere quod illi qui potioribus intenti esse de- 
bent in inferioribus non debent occupari. Vnde super illud Luce xii^, 
quod Christus ait, “Quis me constituit iudicem aut diuisorem inter 
uos?" scilicet facultatum super uos, dicit glossa Ambrosius: “Bene ter- 
rena declinat qui propter diuina descenderat, nec iudex dignatur” esse 
litium ei arbiter facultatum, uiuorum habens mortuorumque iudicium 
et arbitrium meritorum. Non ergo quid petes sed a quo postules intu- 
endum est, nec maioribus, intento animo, putes minoribus obstrepen- 
dum." Super lohannis vi? habetur quod Christus, postquam turbas 
pauit, in quo regale officium exercuit, uoluerunt eum facere regem, 


ipse autem fugit in montem, in hoc nos erudiens mundanas contemnere 
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material sword is drawn] is nothing other than the preaching of the di- 
vine law and an exhortation that the prince should obey the divine law. 
And this exposition is apt enough, for a bidding is an indication of wish, 
and, by preaching and exhorting, the spiritual power indicates that it 
wishes vengeance to be executed upon evildoers, and this indication is a 
kind of command. In addition to this command, however, there is re- 
quired the [direct] command of the secular prince, instructing the sol- 
dier or minister to whom the use of the material sword belongs to act. 
Hence, just as, in any act that we perform with our external members, 
there is required will in general as the prime and remote mover, and a 
particular will as the proximate mover, and the motive force of the 
members in performing the act, so too, in inflicting bodily punishment, 
the spiritual power stands as the prime mover, and so is said to ‘bid,’ 
and the temporal prince stands as the proximate mover, and so is said 
to ‘command,’ because it directly instructs the armies to act, and the 
ptince’s minister executes the act of punishment.! 

As to the third objection, concerning Christ, it must be said that 
Christ was appointed king as much in temporal things as in spiritual, 
but that while He lived on earth He declined to administer the temporal 
affairs of an earthly kingdom. Hence it is said in John: “My kingdom is 
not of this world.”? Similarly, He declined to exercise judicial power 
over temporal things; and so He declined to exercise temporal power in 
otder to teach us by example that we should avoid involvement with 
temporal concerns and anxiety for them, and to show that those who 
must be intent on greater things should not be occupied with lesser 
ones. Hence on that verse of Luke 12 where Christ says, “Who made 
me a judge or a divider over you?"—that is, of your property— 
Ambrose says in a gloss: “Well does He avoid earthly things, Who has 
descended for the sake of heavenly, nor does He deign to be the judge 
of quarrels and an arbiter of property, having the judgment of the living 
and dead and the arbitration of merits. You should consider, therefore, 
not what you ask, but of whom you seck it, nor should you, in your ea- 
gerness of spirit, suppose that the greater are to be disturbed by the 
less"? In John 6 it is recorded that, after Christ had fed the multitude, in 
doing which He performed the office of a king, they wished to make Him 
a king, but He withdrew to a mountain, teaching us by this to despise 





!. [n glossing the passage from St Bernard, James is here trying to bring out 
the distinction between ad nutum and ad iussum in a way that does not really lend itself to 
translation; but the sense is presumably clear enough. 
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dignitates, ut glossa dicit. Et licet Christus non exercuit regiam potestatem 
temporalem, non propter hoc sequitur quod eius uicarii eam exercere 
non debeant, et precipue in casibus necessariis. Nam etiam plura alia 
Christus non exercuit quorum potestatem habuit que tamen exercent 
eius uicarii. Non enim legimus quod Christus baptizauerit baptismo 
aque, et tamen potestatem excellentie habuit in omnibus sacramentis. 
Nec legimus quod diuersis linguis locutus fuerit, et tamen habuit donum 
linguarum et uniuersaliter omnes gratias gratis datas. Apostoli uero et 
baptizauerunt et locuti sunt linguis. Ipsi etiam apostoli aliqua pretermit- 
tebant quorum habebant potestatem, ne impedirentur a potioribus, 
propter quod dicebat Apostolus: “Non misit me Deus baptizare sed 
euangelizare.” Multa enim Christus dimisit apostolis exequenda et ordi- 
nanda in ecclesia que! per seipsum non egit aut ordinauit. Ex quibus 
omnibus hoc potest accipi? quod, licet Christus temporalem potestatem 
non exercuit, tamen eius uicarius ipsam exercere potest, quamuis, ex- 
emplo Christi, non debeat regulariter in? iudiciis rerum temporalium [se] 
implicare, sed in* casibus et causis necessariis, ut supra declaratum est. 

Ad id quod obicitur quarto, quod in temporalibus papa non succedit 
Petro sed Constantino, dicendum est quod Petro succedit in potestate 
temporali prout eam iure diuino Petrus habuit, et ipse similiter habet. 
Sed prout papa huiusmodi potestatem habet iure humano, sic succedit 
Constantino. Quid autem operetur hic? ius humanum supra ius diuinum 
dictum est supra. Ad id autem quod additur, quod non legitur Christum 
dedisse temporalem potestatem Petro, dicendum est quod cui committi- 
tur principale intelligitur committi et accessorium. Vnde Christus, 
committendo Petro spiritualem potestatem, que principalis est, intelligi- 
tur commisisse temporalem,° quia temporalis preexistit in spirituali sicut 
uirtus inferior in superiori. Ideo in ipsa collatione clauium regni celorum 
et in commissione ouium suarum, intelligitur dedisse Christum Petro 
spiritualem simul" et temporalem potestatem et iurisdictionem. 

Ad id autem quod additur de Petro, quod? temporalem potestatem 
non exercuit, dicendum est quod sicut Christus multa reliquit apostolis 
exequenda et ordinanda que ipse per seipsum non exercuit, sic et apostoli 


plura reliquerunt exequenda suis successoribus que ipsi non exercuerunt 
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worldly dignities, as the gloss says.! And though Christ did not exercise 
royal power over temporal things, it does not follow from this that His 
vicar may not exercise it, especially in necessary cases. For there are also 
many other things that Christ did not do that He had power to do, 
which His vicars may nonetheless do. For we do not read that Christ 
baptized with the baptism of water, yet He nonetheless had a power of 
excellence in all the sacraments; nor do we read that He spoke in differ- 
ent tongues, yet he nonetheless had the gift of tongues, and all graces 
were freely given to Him universally. But the apostles both baptized and 
spoke in tongues. Also, the apostles themselves refrained from doing 
some things that they had power to do, lest they be impeded in weight- 
ier matters; and for this reason the Apostle says: “God sent me not to 
baptize, but to preach the gospel"? For Christ sent forth the apostles to 
do and ordain many things in the Church that He did not do or ordain 
Himself. From all these things it can be inferred that, though Christ did 
not exercise temporal power, His vicar can nonetheless exercise it; 
though, by Christ's example, he should not involve himself in the judg- 
ment of temporal things regularly, but in certain cases and for necessary 
causes, as has been shown above. 

As to the fourth objection, that in temporal things the pope is the 
successor not of Peter but of Constantine, it must be said that he is the 
successor of Peter in temporal power insofar as Peter had it by divine 
law and he himself has it in the same way. But insofar as the pope has 
such power under human law, he is in this way the successor of Constan- 
tine; and it was stated above how human law may here operate in addi- 
tion to divine law. As to what was added, that it is not established that 
Christ gave temporal power to Peter, it must be said that when a princi- 
pal power is entrusted to someone, what is accessory to it is understood 
to be entrusted also. Hence, in entrusting spiritual power to Peter, 
which is a principal power, Christ is understood to have entrusted tem- 
poral power, because the temporal pre-exists in the spiritual as an infe- 
rior virtue in a superior. Thus, in conferring the keys of the kingdom of 
heaven and in entrusting His sheep, Christ is understood to have given 
Peter spiritual and temporal power and jurisdiction simultaneously. 

As to what was added concerning Peter, that he did not exercise 
temporal power, it must be said that, just as Christ left many things for 
the Apostles to do and ordain that He did not do Himself, so also the 
Apostles have left many things for their successors to do that they did not 


1. CA on John 6:15. 
* 1 Cor. 1:17. 


300 DE REGIMINE CHRISTIANO 


nec ordinauerunt. Secundum enim diuetsos status ecclesie et diuersa tem- 
pora congruunt et expediunt alia et alia. In ecclesia siquidem primitiua 
opus erat predicatione et miraculis, ad conuertendum incredulos uel 
conuincendum. Opus etiam erat patientia contra tyrannorum persecu- 
tionem, ut fides non deficeret sed inualesceret. Postea uero fuit opus 
rationibus et scripturarum expositionibus contra pullulantes hereses in 
ecclesia. Qua! dilatata et uigorata, exercenda est potentia contra rebelles 
et aduersarios ecclesie, contra quos spiritualis potestas a temporali 
potestate fideli, supra quam habet auctoritatem, requirere potest et de- 
bet auxilium et obsequium. Vnde beatus Augustinus, in epistola ad 
Bonifatium comitem, inducit quamdam obiectionem hereticorum dicen- 
tium, quod ecclesia non debet reges uocare in auxilium contra aliquos, 
quia apostoli hoc non fecerunt; et soluit? hanc obiectionem ex eo, quod 
diuersis temporibus diuersa congruit agere. Et ut magis hoc sit euidens 
inducenda sunt ipsa uerba Augustini, sic dicentis: “Quod? enim dicunt 
qui^ contra suas impietates leges iustas institui nolunt, non petisse a 
regibus terre talia apostolus, non considerant aliud tunc fuisse tempus 
et omnia suis temporibus agi. Quis enim in Christum tunc crediderat 
imperator, qui ei pro pietate contra impietatum leges ferendo seruire- 
tur?” Quando adhuc illud propheticum complebatur: ‘Quare fremuerunt 
gentes et populi meditati sunt inania? Astiterunt reges terre, et princi- 
pes conuenerunt® in unum aduersus Dominum et aduetsus christum 
eius.' Nondum autem agebatur quod in eodem psalmo paulo post dici- 
tur: “Et nunc reges intelligite, erudimini qui iudicatis terram, seruite 
Domino in timore, et exultate ei cum tremore? Quomodo ergo reges 
Domino seruiunt in timore nisi ea que contra iussa Domini sunt religiosa 
seueritate prohibendo atque plectendo? Aliter enim seruit quia homo est, 
aliter quia rex est. Quia enim homo est, seruit utuendo fideliter; quia uero 
rex est, seruit leges iusta precipientes et contraria prohibentes conu- 
enienti uigore sanctiendo, sicut seruiuit Ezechias, lucos et templa idolo- 
rum et illa excelsa que contra Dei precepta fuerant constructa 
destruendo. In hoc ergo seruiunt Domino reges in quantum sunt reges: 


cum ea faciunt ad seruiendum que non possunt facere nisi reges. Cum 





1: Qua] sua P? 2: soluit] salute P? 3: Quod] quid auct. 4: qui] om. P? 5: seruiretur] 
seruiret PIV 6: conuenerunt] oz. P? 


PART TWO, CHAPTER 10 301 


do or ordain themselves. For different things are appropriate or expedi- 
ent accotding to different conditions of the Church and different times. 
In the primitive Church there was a need for preaching and miracles to 
convert or convince unbelievers. There was a need also for patience 
against the persecution of tyrants, so that the faith might not fail, but 
grow strong. Later, however, the need was for argument and exposition 
of the scriptures against the spread of heresies in the Church. Now that 
she is established and strong, she must bring power to bear against re- 
bels and adversaries of the Church, against whom the spiritual power 
can and must require the aid and service of the faithful temporal power 
over which it has authority. Hence the blessed Augustine, in a letter to 
Count Boniface, brings forward a certain objection raised by the here- 
tics, that the Church may not call upon kings to assist her against any- 
one because the apostles did not do this; and he solves this objection by 
saying that it is appropriate to act in different ways at different times. 
And to make this clearer, the actual words of Augustine must be 
quoted. He speaks as follows: “Those who do not wish to have just 
laws enacted against their impieties say that the apostles never sought 
such measures from the kings of the earth; but they do not consider the 
fact that the times were different then and that everything comes about 
in its due season. For what emperor had as yet believed in Christ and 
begun to serve Him in the cause of godliness by enacting laws against 
ungodliness? At that time, these words of the prophet were still being 
fulfilled: “Why do the heathen rage and the people imagine a vain thing? 
The kings of the earth set themselves, and their rulers take counsel to- 
gether against the Lord and against His anointed.’ That which is spoken 
a little later in the same psalm was not yet being enacted: ‘Be wise now, 
therefore, O ye kings; be instructed, ye judges of the earth: serve the 
Lord with fear, and rejoice with trembling.’ But how are they now to 
serve the Lord with fear if not by forbidding and chastising with reli- 
gious severity whatever acts are done in opposition to the Lord’s com- 
mandments? For a man serves Him in one way insofar as he is a man, 
and in another way insofar as he is also a king. Insofar as he is a man, 
He serves him by living faithfully; but insofar as he is also a king, he 
serves Him by enforcing with suitable rigour laws that command what 
is righteous and punish the reverse, as Hezekiah served Him by destroy- 
ing the groves and temples of the idols and the high places that had 
been set up in defiance of God’s commandments. In this way, there- 
fore, kings serve the Lord insofar as they are kings: when they do in His 
service what they would not be able to do if they were not kings. Since, 
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itaque nondum reges Domino seruirent temporibus apostolorum, sed 
adhuc meditarentur inania aduersus eum et aduersus christum eius, 
non utique tunc possent impietates legibus prohiberi, sed potius exer- 
ceri. Sic enim ordo temporum uoluebatur ut et Iudei predicatores 
Christi occiderent, putantes se obsequium Deo facere, sicut predixerat 
Christus, et gentes fremuerunt aduersus Christianos, ut omnes! patien- 
tia martyrum uinceret. Postea uero, cum cepit impleri quod scriptum 
est, ‘Et adorabunt eam omnes reges terre, omnes gentes seruient ei,’ 
quis mente sobrius dicat regibus: Nolite curare in regno uestro a quo 
teneatur uel oppugnetur ecclesia Domini nostri; non ad uos pertinet 
quis uelit? esse sive religiosus siue sacrilegus; quibus dici non potest: 
Non ad uos pertinet in regno uestro quis uelit? esse pudicus, quis im- 
pudicus?" 

Ex hiis igitur Augustini uerbis perspicue patet^ quod plura non exer- 
cuerunt apostoli que successores eorum exercere debent et possunt, et 
hoc propter diuersas conditiones? temporum. Vnde, si spiritualem 
potestatem habentes utuntur hoc tempore potestate temporali modo 
superius declarato, et ipsius potestatis insigniis et apparatibus, non faci- 
unt quod eis non licet, sed faciunt quod de iure facere possunt et quod 
ecclesie utilitati expedite credendum est, secundum infallibilem® Dei? 
prouidentie ordinem, que speciali cura ecclesiam suam regit et dirigit. 
Potest tamen euenire interdum ut aliqui, circa usum talis potestatis, in- 
otdinate se habeant et in actu et in affectu, cum etiam? potestate spiritu- 
ali nonnulli utantur indebite. 

Alia dubitatio est circa id quod supra dictum est, quod papa instituit 
regiam potestatem. Contra quod esse uidetur id quod habetur in iure: 
scilicet, quod imperium a solo Deo est; et Apostolus ait: "Non est 
potestas nisi a Deo." Non igitur a papa instituitur potestas regalia uel 
imperialis: Adhuc, ars superior, licet utatur inferiori ad suum obse- 
quium, non tamen eam instituit; quare similiter spiritualis potestas, licet 


utatut temporali in suum obsequium, non tamen instituit eam. 
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then, the kings of the earth were not yet serving the Lord in the time of 
the apostles, but were still imagining vain things against the Lord and 
against His anointed, ungodly deeds could not then by any means be 
forbidden but were, rather, performed under the laws. For the order of 
the times was then unfolding in such a way that even the Jews were 
slaying those who proclaimed Christ, supposing themselves to be per- 
forming a service to God, as Christ had foretold; and the heathen were 
raging against the Christians, so that the suffering of the martyrs might 
overcome all. But later, when what is written began to be fulfilled, ‘All 
kings shall fall down before Him; all nations shall serve Him,’ who of 
sober mind could say to kings, ‘Do not be concerned as to who in your 
kingdom may embrace or oppose the Church of our Lord; it is not your 
business who may choose to be religious or sactrilegious'—any more 
than he can say to them: ‘It is not your business who in your kingdom 
may choose to be chaste or unchaste’?””! 

By these words, then, Augustine shows clearly that there are many 
things that the apostles did not do that their successors must and can 
do, and this because of the different conditions of the times. Hence if 
those who have spiritual power make use at the present time of the 
temporal power in the manner described above, and of its insignia and 
instruments, they do not do what is not lawful for them; rather, they do 
what they can do as of right, and what they do must be acknowledged 
as expedient to the benefit of the Church, according to the infallible 
otdinance of the providence of God, Who rules and directs His Church 
with special care. Nonetheless, it can sometimes come about that cer- 
tain persons are inordinate both in what they do and in what they de- 
sire with respect to the use of such power, because not a few use even 
spiritual power unworthily. 

Another doubt arises in relation to what was said above: that the 
pope institutes royal power. For what is established in the law seems to 
tell against this: namely, that empire comes only from God; and the 
Apostle says: “There is no power but of God."? Royal or imperial power 
is therefore not instituted by the pope. Moreover, though a superior art 
may make use of an inferior in its service, it nonetheless does not insti- 
tute it. Thus, by the same token, though the spiritual power may make 
use of the temporal in its service, it nonetheless does not institute it. 
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Ad hanc dubitationem est! dicendum, sicut et supra dictum est, quod 
spiritualis potestas habet instituere temporalem, ut sit? et iudicare si 
bona non fuetit. Ad id ergo quod obicitur, quod? imperium est a solo 
Deo, dicendum est quod, si intelligatur esse a solo Deo^ non mediante? 
cooperatione creature, sic non est uerum. Immo, est a Deo mediante 
institutione humana, cuius natura inclinat ad regimen sicut et ad so- 
cialem uitam. Vnde potest dici esse a Deo mediante? cooperatione natu- 
ralis inclinationis et institutionis, est enim introductum in hominibus ex 
iure humano, quod a natura oritur. Si autem intelligatur esse a solo Deo 
quia est solum ex? iure naturali et? non est per spiritualem potestatem 
institutum, sic dicendum, sicut et supra dictum est, quod secundum esse 
informe et imperfectum? est a solo Deo, sed secundum esse formatum 
et perfectum est a Deo mediantibus hiis qui habent spiritualem potes- 
tatem in ecclesia, que a gratia procedit et!? ad gratiam ordinatur. 

Vel potest dici quod institutio principis temporalis ut princeps est 
super homines ex!! iure humano habet esse, sed institutio principis tem- 
poralis ut est princeps Christianus super homines Christianos est a 
potestate spirituali. Sicut enim per ministerium spiritualis potestatis effi- 
citur alicuius Christianus, ita efficitur aliquis princeps Christianorum 
ministerio eiusdem potestatis, cui quilibet? Christianus iure diuino 
subicitur. Et est sciendum quod cum sit duplex potestas spiritualis, scili- 
cet ordinis et iurisdictionis, utraque quodam modo requiritur ad institu- 
tionem principum Christianorum. Quia ex potestate iurisdictionis 
eligitur, ut sit princeps et potestatem habeat; sed ex potestate ordinis 
adhibetur unctio et consecratio que designant firmitatem et sanctitatem 
potestatis eius. Ad illud autem quod additur, quod “non est potestas nisi 
a Deo,” dicendum quod sine dubio a Deo est omnis potestas, sed non 
excluditur cooperatio humana ex hoc. Nam secundum esse imperfec- 
tum, est? a Deo mediante!^ institutione humana!^ quasi naturali; sed 
[secundum] esse!ó perfectum, est a Deo mediante institutione humana 
supernaturali. 

Verumtamen, propter hoc uerbum Apostoli, sciendum est quod 
non!’ omnis potestas est a Deo in!? eodem modo; sed quedam est per 
institutionem humanam naturalem, sicut est communitas apud homines 
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To this doubt, it must be said, as was said above also, that the spiri- 
tual power must institute the temporal, that it may be, and judge it if 
it is not good.! As to the objection that empire comes from God alone, 
therefore, it must be said that, if this is taken to mean that it comes 
from God alone without the intermediate co-operation of any creature, 
it is not true. Rather, it comes from God through the intermediate insti- 
tution of human beings, whose nature is inclined to government, just as 
it 1s to social life. Hence it may be said to come from God through the 
intermediate co-operation of natural inclination and institution; for it 
was introduced among men by human law, which arises from nature. If, 
howevet, it is taken to mean that it comes from God alone because it 
arises solely from the law of nature and is not instituted by the spiritual 
power, it must be said, as was said above also, that, in this sense, it 
comes from God alone according as it is unformed and imperfect but 
that, according as it is formed and perfected, it comes from God 
through the mediation of those in the Church who have spiritual power, 
which proceeds from grace and is otdered to grace. 

Or it can be said that the institution of the temporal prince as a 
prince who is over men has its being from human law, but the institu- 
tion of the temporal prince as a Christian prince who is over Christian 
men is from the spiritual power. For just as someone is made a Chris- 
tian through the ministry of the spiritual power, so someone is made a 
Christian prince through the ministry of the same power, to which 
every Christian is subject by divine law. And it must be known that, 
since spiritual power is of two kinds—that is, of order and of jurisdic- 
tion—each is in a certain way required for the institution of Christian 
princes. For he is chosen by the power of jurisdiction, that he may be a 
prince and have power; but it is by the power of order that the anoint- 
ing and consecration that designate the firmness and sanctity of his 
power are administered. As to what was added, that "there is no power 
but of God,” it must be said that without doubt every power is of God, 
but that human co-operation is not excluded from this. For according 
as it is imperfect, it is of God as through the mediation of natural hu- 
man institution; but according as it is perfected, it is of God through the 
mediation of supernatural human institution. 

With regard to this saying of the Apostle, however, it must be 
known that not every power is of God in the same way, but that some 
atises by natural human institution, just as there is community among 
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cuiuscumque ritus; uel est per spiritualem Dei ordinationem, ut fuit in 
populo Israelitico; uel est per ministrorum spiritualium! formationem, 
ut in populo Christiano; uel est per iustam Dei permissionem, et huius- 
modi? est potestas malorum principum, qui ui aut dolo potestatem sibi 
usurpant. Et ex hoc potest solui contrarietas que uidetur esse inter uer- 
bum Apostoli predictum, scilicet quod non est potestas nisi a Deo, et 
uerbum Osee prophete, dicentis ex persona Dei de quibusdam prin- 
cipibus: *Ipsi regnauerunt, et non ex me." Nam omnis potestas est a 
Deo uel operante, sicut potestas bonorum principum, qui recte? accipi- 
unt potestatem, uel permittente, ut potestas malorum sibi usurpantium 
potestatem; et isti dicuntur regnare non ex Deo quia non regnant ipso 
operante, se solum permittente. Et hec permissio iusta est, nam, ut dicit 
glossa super uerbum Apostoli iam dictum, iniustum non est ut, improbis 
accipientibus nocendi potestatem, bonorum patientia probetur et malo- 
rum iniquitas puniatur. Nam per potestatem diabolo traditam et Iob 
probatus est, ut iustus appareret; et Petrus temptatus, ne de se pre- 
sumeret; et Paulus colaphizatus, ne se extolleret; et Iudas damnatus, ut 
se suspenderet. Et ita Deus iniustam potestatem quam iuste permittit 
otdinat dum ex ea bonum aliquid elicit, et secundum hoc etiam potestas 
mala ex Dei ordinatione est. Licet enim Deus mala non efficiat, tamen 
ea ordinat, sicut dicit beatus Augustinus, quod Deus “[creatorum spiri- 
tuum] bonas uoluntates adiuuat, malos iudicat, omnes ordinat.” 

Vel aliter dicendum quod aliud est potestas, aliud usus potestatis. 
Potestas^ igitur omnis bona est, et ideo a Deo est. Vsus autem potestatis 
aliquando est malus, et ideo non est a Deo; et, quia regnare est potestate 
uti, ideo dicitur de quibusdam: “Ipsi regnauerunt, et non ex me.” Vnde 
glossa super eodem uerbo Apostoli ait: non est potestas alicui homini 
bono uel malo nisi a Deo data; unde Pilato Dominus ait: *Non haberes 
in me potestatem, nisi datum esset tibi desuper." Malitia igitur hominum 
cupiditatem nocendi per se habet; potestatem autem, si? ille non dat, 


non habet. Nocendi enim uoluntas potest esse ab hominis animo, potestas 
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men of any rite whatever; or by the spiritual ordinance of God, as in the 
case of the Israelite people; or by the formation of spiritual ministers, as 
with the Christian people; or by the just permission of God, and of this 
kind is the power of wicked princes who usurp power to themselves by 
force or guile. And from this can be resolved the contradictions that 
seem to exist as between the words of the Apostle just quoted—that is, 
that there is no power but of God—and the words of the prophet Ho- 
sea, saying, in the person of God, of certain princes: “They have 
reigned, but not from me.”! For every power arises either from an act of 
God, as does the power of good princes who receive their power rightly, 
ot by His permission, as does the power of the wicked, who usurp power 
to themselves; and these are said to reign not from God, because they do 
not reign by His act, but only by His permission. And this permission is 
just, for, as the gloss on the verse of the Apostle just cited says, it is not 
unjust for the unrighteous to receive power to do harm so that the pa- 
tience of the good may be tested and the iniquity of the wicked pun- 
ished.2 For by the power given to the devil, Job was tested, that he 
might appear just; and Peter was tempted, that he might not trust in 
himself; and Paul was beaten, that he might not exalt himself; and Judas 
was condemned, that he might hang himself. And so God ordains the 
unjust power that He justly permits in such a way as to bring forth good 
from it; and, according to this, even the power of the wicked is from 
God's ordinance. For though God does not bring about evil, He none- 
theless ordains it, as the blessed Augustine says: that God “assists the 
good wills of created spirits, judges the wicked, and ordains all.’ 

Or, alternatively, it must be said that power is one thing and the use 
of power another. Every power, then, is good, and so is of God. The 
use of power, however, is sometimes evil, and so is not of God; and, 
because to reign is to make use of power, it is therefore said of some: 
"They have reigned, but not from me." Hence the gloss on that same 
verse of the Apostle says that no power is given either to a good man or 
to a bad except by God.* Hence the Lord said to Pilate: “Thou couldest 
have no power at all against me, except it were given thee from above."5 
'The malice of men, therefore, has in itself the desire to do harm, but it 
does not have the power to do so if He does not give it. For the will to 
do harm can arise from the mind of man, whereas there is no power but 
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autem non est nisi a Deo. Sic igitur usus potestatis malus non est a Deo.! 
Potestas autem, cum sit bona, est a Deo, et ideo mala potestas dicitur 
non ex Deo regnare, quia male utitur potestate. Bona uero, e contra, ex 
Deo regnat, quia potestate bene utitur, in hoc Deum imitando. 

Nam sicut Gregorius ait super illud Iob: *Deus potentes non abicit, 
cum ipse sit potens": “Deum quippe imitari desiderat qui fastigium po- 
tentie alienis intentus utilitatibus et non? suis laudibus administrat; qui 
prelatus ceteris prodesse appetit, non preesse.” Et hoc est bene uti 
potestate. Vel aliter dicendum, sicut Ysidorus dicit iii? libro De summo 
bono, quod: *Bonam malamque potestatem Deus ordinat, sed bonam 
propitius, malam inuitus. Reges enim,? quando boni sunt, muneris est 
diuini, quando uero mali sunt, sceleris est populi. Secundum meritum 
enim plebium disponitur rectorum uita, testante Iob: ‘Qui regnare facit 
hominem hypocritam propter peccata populi! Irascente enim Deo 
talem rectorem populi suscipiunt qualem pro peccato meruerunt." 

Ad illud quod ulterius obicitur, quod ars superior non instituit infe- 
riorem, dicendum est quod, licet superior* ars non institua ipsam ar- 
tem inferiorem per omnem modum, tamen instituit eam perfectiue in 
quantum dat ei operandi modum et formam secundum exigentiam finis 
quem ipsa superior ars intendit; et similiter potestas spiritualis perfectiue 
instituit temporalem, ut supra dictum est. 

Vel dicendum quod ars superior, licet non instituat artem inferio- 
rem, tamen instituit ut sint aliqui artem? illam habentes et exercentes. 
Similiter, potestas spiritualis non instituit ipsam" potestatem tempo- 
ralem secundum se, quia hoc modo est a solo Deo; sed instituit eam in 
hoc subiecto, dum instituit eos qui talem potestatem habere et exercere 
debeant. Vnde, cum dicitur quod spiritualis potestas habet instituere 
temporalem, ut sit? intelligendum est de homine habente potestatem, 
ut enim dicit glossa super illud Apostoli, “Non est potestas nisi a Deo”: 
"Nomine potestatis interdum accipitur potestas ipsa que datur alicui a 
Deo, aliquando ipse homo habens potestatem." Est igitur hoc modo 
exponendum quod potestas spiritualis instituit temporalem potestatem: 


quia homo habens potestatem spiritualem cooperatur Deo ut aliquis 
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of God. So, therefore, the wicked use of power is not of God, but 
power itself, since it is a good, is of God; and so the wicked power is 
said to reign not from God, because it uses power ill; the good, on the 
other hand, reigns from God because it uses power well, in this way 
imitating God. 

For, as Gregory says on that verse of Job, “God doth not cast away 
the mighty, for he Himself also is mighty”: “He desires to imitate God 
who, at the height of his power, governs so as to secure the advantage 
of others and not his own glory: who wishes to bring about the welfare 
of others, not to rule them."! Or, alternatively, it must be said, as Isi- 
dore says in book 3 of De summo bono: “God ordains both good and evil 
powers, but He favours the good and hates the evil. For when kings are 
good, this is by divine favour; but when they are wicked, this is because 
of the wickedness of the people. As Job attests, the lives of rulers are 
disposed according to the merits of the people: ‘He maketh a man who 
is a hypocrite to reign for the sins of the people.’ For when God is an- 
gry, peoples receive such a ruler as they deserve for their sins.’ 

As to the further objection that a superior art does not institute an 
inferior, it must be said that, though the superior art does not institute 
the inferior art in every way, it nonetheless institutes it by perfecting it, 
insofar as it gives to it a mode of operation and a form according to the 
needs of the end that the superior art intends; and, similarly, the spiti- 
tual power institutes the temporal by perfecting it, as was said above. 

Or it must be said that, though the superior art does not institute the 
inferior art, it nonetheless institutes certain persons to have and practise 
that art. Similarly, the spiritual power does not institute temporal power 
in its own nature, because, in this way, it comes from God alone; but it 
institutes it in terms of appointing those in whom it is vested, because it 
institutes those who are to have and exercise such power. Hence, when 
it it said that the spiritual power must institute the temporal, that it may 
be, this is to be understood as referring to the man who has power; for 
as the gloss says on those words of the Apostle, “There is no power but 
of God”: “Sometimes the word ‘power’ refers to power itself, which is 
given to someone by God, and sometimes to the man who has the 
power." It is in this way, then, that the statement that the spiritual 
power institutes the temporal power is to be interpreted; because the 
man who has spiritual power co-operates with God so that a certain other 
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homo alius habeat et exerceat potestatem temporalem. Et secundum hoc 
potest aliter exponi id quod supra inductum est: scilicet, quod imperium 
est a solo Deo. Hoc enim uerum est prout imperium accipitur pro 
potestate ipsa imperiali secundum! se. Tamen, si accipiatur pro homine 
qui habet huiusmodi? potestatem, sic non est a solo Deo, quia quod talis 
homo habeat et exerceat potestatem imperialem est a Deo mediante 
cooperatione hominis habentis potestatem spiritualem. 

Alia dubitatio est circa illud quod dictum est, quod potestas spiritu- 
alis respectu temporalis se habet et? ratione cause efficientis et finalis. 
Contra quod esse uidetur quod^ efficiens et finis non coincidunt in idem 
in creaturis, sed solum in Deo; quia si spiritualis potestas habet rationem 
finis respectu temporalis, non poterit habere rationem efficientis et 
mouentis, et ita non instituit nec iudicat eam. 

Ad hoc dicendum est quod huic rationi aliqui innituntur, dicentes 
quod spiritualis potestas nullo modo se habet ad temporalem sicut effi- 
ciens et mouens, sed solum sicut finis. Hoc autem dictum in se falsum 
est, ut patet ex supra determinatis et ratio nunc inducta: cui innititur? 
falsa est, quia falsum accipit dum dicit quod efficiens et finis non coin- 
cidunt in idem in creaturis. Nam ars architectonica respectu subservien- 
tis habet rationem principii mouentis in quantum imperat ei, et habet 
rationem cause finalis in quantum opus eius ordinat ad suum finem. Et 
similiter ille qui principatur secundum potestatem spiritualem habet ra- 
tionem efficientis et^ mouentis et etiam finis respectu eius qui princi- 
patur secundum potestatem temporalem. 

Alia dubitatio est circa id quod dictum est, quod’ beatus Petrus 
habuit iura imperii terreni, et quod reges presunt regno terreno. Nam 
contra primum dictum esse uidetur id quod Dominus ait Petro: “Tibi 
dabo claues regni celorum"; non autem dixit, “regni terreni." Contra 
secundum uero dictum esse uidetur quod regnum terrenum est regnum 
mundi, quod opponitur regno Christi, et est regnum diaboli; et ita 
omnes reges sunt ministri diaboli, non Dei, cum tamen dicitur in libro 


Sapientie quod reges sunt? ministri regni Dei. 
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man may have and exercise temporal power. And, according to this, we 
can interpret in another way the statement cited above: namely, that em- 
pire comes only from God. For this is true insofar as ‘empire’ is taken to 
mean imperial power in its own nature. But if it is taken to mean the man 
who has such powet, in this sense it does not come only from God, be- 
cause the fact that such a man may have and exercise imperial power 
comes from God through the intermediate co-operation of a man having 
spiritual powet. 

Another doubt concerns the statement that the spiritual power has the 
character of both an efficient and a final cause with respect to the tempo- 
ral. Against this seems to be the fact that cause and end do not coincide 
in the same thing among creatures, but only in God. Hence, if the spiri- 
tual power has the character of an end with respect to the temporal, it will 
not have the character of an efficient and moving cause, and so neither 
institutes nor judges it. 

To this, it must be said that some persons rely upon this argument 
when they say that the spiritual power is in no way related to the temporal 
as an efficient and moving cause, but only as an end. This statement is in 
itself false, however, as is cleat from what has been discussed above and 
from the reason now to be adduced. It is false because the premiss upon 
which it rests is false, when it is said that efficient and final causes do not 
coincide in the same thing among creatures. For with respect to those arts 
that are subservient to it, the art of architecture has the character of a 
prime mover inasmuch as it governs them, and it has the character of a 
final cause inasmuch as it orders their work to its own end. And, similarly, 
he who rules according to spiritual power has the character of an efficient 
and moving cause and of an end also, with respect to him who rules ac- 
cording to temporal power. 

Another doubt concerns the statement that the blessed Peter has re- 
ceived the laws of an earthly empire! and that kings preside over the 
earthly kingdom [by divine ordinance]. For against the first statement 
seems to be the fact that the Lord said to Peter: “I will give unto thee the 
keys of the kingdom of heaven,” but He did not say, “of the kingdom of 
earth." Against the second statement seems to be the fact that the earthly 
kingdom is the kingdom of this world, which is opposed to the kingdom 
of Christ, and is the kingdom of the devil; and so all kings are ministers of 
the devil and not of God, even though it is said in the book of Wisdom 
that kings are ministers of the kingdom of God.? 


1 Cf. Dist. 22, c. 1 (Omnis) (CIC 1:73). 
2 Wisd. 6:5. 
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Ad has duas obiectiones simul dicendum est quod regnum terrenum 
dupliciter dicitur. Vno enim modo dicitur regnum terrenum quod ipsa 
terrena! sibi constituit tamquam ultimum finem; et tale regnum terre- 
num est malum et diabolicum et opponitur regno celesti, quod? celestia 
habet pro fine. Alio modo regnum terrenum dicitur? illud idem quod 
celeste: scilicet, congregatio uel societas bonorum peregrinant in terris. 
Nam ex eo, quod ad bona celestia finaliter ordinatur, dicitur regnum 
celeste; ex eo autem, quod adhuc^ conuersatur in terris et ipsis bonis 
terrenis utitur, dicitur regnum terrenum. Et hoc secundo modo beatus 
Petrus et eius quilibet successor habet iura imperii terreni; et, similiter, 
hoc modo Christiani reges imperant regno terreno. In hoc ergo quod 
Christus ait Petro, “Tibi dabo claues regni celorum," intelligitur quod ei 
concessetit iura regni terreni; quia idem regnum dicitur terrenum prop- 
ter usum temporalium et terrenorum, et dicitur celeste propter spem et 
amorem celestium; unde et consequenter ait Christus: “Quodcumque 
ligauetis super terram erit ligatum et in celis." 

Sic et princeps secularis, licet dicatur preesse regno terreno, tamen 
habet aliquo modo iura celestis. Quamuis enim non habeat potestatem 
immediate super spiritualia per que fit homo celestis, tamen habet 
potestatem immediate super temporalia et terrena, ut ordinantur ad 
spiritualia et obsequuntur eis. Ideo dictum est supra quod potestas regia 
temporali dicitur spiritualis secundum aliquem modum, et per conse- 
quens dici potest eodem modo celestis. Nam etsi ex propria ratione? 
non otdinetur nisi ad finem naturalem, tamen, in quantum dirigitur 
imperio spiritualis potestatis, ordinatur ad finem supernaturalem" quem 
intendit immediate ipsa spiritualis potestas. 

Alia dubitatio est circa id quod dictum est, quod papa, iure hu- 
mano, scilicet ex concessione Constantini, habet potestatem tempo- 
ralem. Nam contra hoc esse uidetur quod beatus Augustinus ait iu? 
libro De ciuitate Dei: *Regna sine iustitia non sunt nisi magna latro- 
cinia." Sed uera iustitia non est ubi Christus non est rector, ut? idem 
Augustinus ait ii? libro De ciuitate Dei; quare uidetur quod regnum 


uel imperium Romanorum fuerit latrocinium tempore quo Constantinus 
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To these two objections taken together it must be said that the 
earthly kingdom is spoken of in two ways. For, in one way, that which 
appoints earthly things as its ultimate end is called the earthly kingdom; 
and, in this sense, the earthly kingdom is wicked and diabolic and op- 
posed to the heavenly kingdom, which has heavenly things as its end. In 
another way, the earthly kingdom is said to be the same as the heavenly: 
that is, the congregation or society of the good who are pilgrims on 
earth. For it is called the kingdom of heaven from the fact that it is or- 
dered to heavenly goods as its end; but it is called the earthly kingdom 
from the fact that, as yet, it is still turned towards earth and makes use 
of earthly goods. And it it in this second way that the blessed Peter and 
each of his successors has the laws of the earthly empire; and, similarly, 
it is in this way that Christian kings govern the earthly kingdom. In this 
sense, therefore, what Christ said to Peter, “I will give unto thee the 
keys of the kingdom of heaven," is to be understood as meaning that 
He entrusted to him the laws of the earthly kingdom, because the same 
kingdom is called earthly by reason of its use of temporal and earthly 
things, and it 1s called heavenly by reason of its hope and love for heav- 
enly things. Hence, and consequently, Christ said: *Whatsoever thou 
shalt bind on earth shall be bound in heaven." 

So also the secular prince, though he may be said to be set over the 
earthly kingdom, nonetheless has heavenly authority in a certain way. 
For though he does not have power directly over the spiritual things by 
which man is made heavenly, he nonetheless has power directly over 
temporal and earthly things, so that they may be ordered towards spiri- 
tual ends and serve them. Thus it was said above that royal power over 
temporal things is called spiritual according to a certain way; and it fol- 
lows that it can in the same way be called heavenly. For though, in its 
own character, it may not ordered to anything except its natural end, 
nonetheless, to the extent that it is directed by the authority of the spiri- 
tual power, it is ordered to the supernatural end that the spiritual power 
itself seeks directly. 

Another doubt concerns the statement that the pope has temporal 
power by human law: that is, from the grant of Constantine. For 
against this seems to be what the blessed Augustine says at De civitate 
Dei 4: “Kingdoms without justice are nothing but great robber bands”; 
rather, as the same Augustine says at De civitate Dei 2, there is no true jus- 
tice where Christ is not ruler.! It seems, then, that the kingdom or em- 
pire of the Romans was a band of robbers at the time when Constantine 





De civ. Dei 4:4 (CC 47:101); 2:21 (CC 47:55). 


314 DE REGIMINE CHRISTIANO 


ipsum obtinuit, cum nondum Christo per fidem esset subditum; et ita 
Constantinus non potuit de iure concedere imperium, quod non iuste 
habebat. Igitur papa per concessionem Constantini non humano iure 
sed solum humano facto accepit quod ex iure diuino habebat. 

Ad huius dubitationis dissolutionem, uidendum est que! regna sint 
bona et iusta, et que non. Circa quod sciendum [est] quod, secundum 
beatum? Augustinum, iu? et u? libro De ciuitate Dei, regna non fato, 
non casu, non a falsis diis existunt, sed ordinata sunt unius ueti Dei 
prouidentia, in cuius manu sunt omnium potestates et omnium iura 
regnorum. Sed quia sub prouidentia Dei sunt non solum bona sed etiam 
mala, licet diuersimode, quia bona? efficit, mala uero permittit et ex ipsis 
bona elicit: ideo ulterius est uidendum an iura regnorum sic sunt* sub 
Dei prouidentia sicut mala uel sicut bona. 

Sciendum est igitur quod esse in hominibus regna et regiminis potes- 
tatem bonum est, et expediens humano generi. Nam propter ignoran- 
tiam que est in humana natura, non sufficit homini regimen rationis 
proprie; propter quod expediens est ut hominum societas? ut in pluri- 
bus non sufficiunt regere seipsos, regantur et dirigantur per aliquem uel 
aliquos qui pro aliis uigent prudentia intellectus. Adhuc, propter mali- 
tiam humanam homines mala operantur et se inuicem ledunt; ideo ex- 
pedit aliquos esse aliorum rectores, per quos homines cohibeantur a 
malo.6 Adhuc, propter amorem hominum ad seipsos, singuli querunt 
propria commoda; oportuit igitur esse aliquos gubernatores communita- 
tis, qui quererent et procurarent/ bona communia. Adhuc, in omni mul- 
titudine oportet esse aliquod regitiuum, sicut in diuersis rebus 
naturalibus uideri potest; quare et in humana multitudine oportet esse 
aliquid per quod multitudo regatur, presertim quia homo naturaliter est 
animal sociale et communicatiuum. Societas autem et communitas non 
conseruatur® sed dispergitur si non sit aliquis curam habens de communi 
bono multitudinis et societatis, dicente Salomone: “Ubi non est guberna- 
tor dissipabitur populus." Expedit igitur in hominibus esse aliquos 


aliorum rectores, per quos ignorantes dirigantur, peccantes cohibeantur et 
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obtained it, because it was not then subject to Christ through faith; and 
so Constantine could not grant the empire as of right, because he did 
not justly have it. Not by human law, therefore, but only by human fact 
did the pope receive through the grant of Constantine what he [already] 
had by divine law. 

To resolve this doubt, the question of which kingdoms are good and 
just and which are not must be examined. As to this, it must be known 
that, according to the blessed Augustine at De civitate Dei 4 and 5, king- 
doms exist not through fate, not by chance, not from false gods, but are 
otdained by the providence of the one true God, in Whose hand are the 
laws of all powers and all kingdoms.! But because not only good king- 
doms are under the providence of God but wicked ones also (albeit in a 
different way, because He causes the good whereas He permits the 
wicked and brings forth good from them), further attention must be 
paid to whether the laws of all kingdoms, wicked and good alike, are 
under the providence of God. 

It must be known, therefore, that it is good for there to be king- 
doms and governing power among men, and expedient for the human 
race. For because of the ignorance that is in human nature, reason alone 
is not sufficient for the government of man; and hence it is expedient that 
the society of men, as being in many respects not sufficient to govern 
themselves, should be ruled and directed by some person or persons 
stronger than others in intellectual prudence. Moreover, because of hu- 
man malice, men do evil deeds and injure one another, and so it is expe- 
dient for some to be the rulers of others, by whom men may be 
restrained from wickedness. Moreover, because of the self-love of men, 
each seeks his own advantage; it is fitting, therefore, that there should be 
certain governors of the community who seek and procure the common 
good. Moreover, in every multitude it is fitting that there should be some 
regulative principle, as can be seen in the different things of nature; and 
so it is fitting that in the human multitude also there should be some- 
thing by which the multitude may be ruled, especially because man is 
naturally a social and communal animal. For society and community 
would not be preserved but scattered if there were not someone having 
the care of the common good of the multitude and of the society, as 
Solomon says: “Where there is no governor, the people shall fall.” 
Among men, then, it is expedient that some should be the rulers of 
others, by whom the ignorant are to be directed, sinners restrained and 
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puniantur, innocentes defendantur, bonum commune procuretur, et soc- 
etas ipsa conseruetur. 

Hoc tamen regiminis bonum quidam recta uia, quidam uero peru- 
ersa sunt assecuti. Recte quidem peruenit aliquis! ad regimen quando uel 
ex condicto et communi consensu multitudinis preficitur; uel, preter 
hoc, ex ipsius Dei speciali ordinatione, ut in populo Israelitico factum 
est; seu ex institutione illorum qui uicem Dei gerunt, ut in? populo 
Christiano debet? esse. Peruerse autem peruenit quis ad regimen cum ex 
libidine dominandi, ui aut dolo vel alio indebito modo, sibi usurpat 
regiminis potestatem. Contingit tamen aliquem a principio indebite 
assequi potestatem, qui tamen postea uerus rector efficitur uel^ per con- 
sensum subditorum uel per auctoritatem superioris. Sicut autem in 
modo acquirendi potestatem regiminis contingit esse rectum et peruet- 
sum, ita etiam? usu adepte potestatis. Quidam enim recte utuntur potes- 
tate quam habent, quidam autem praue. 

Ex hiis nascitur distinctio quedam quadrimembris. Nam quorumdam 
regimen est rectum et^ quantum’ ad modum acquirendi et quantum ad 
usum. Quorumdam autem regimen e contrario est peruersum quantum 
ad modum acquirendi sed est rectum quantum ad usum. Quorumdam 
autem regimen est peruersum quantum ad utrumque dictorum. Quorum- 
dam uero regimen est rectum quantum ad modum acquirendi sed est pe- 
ruersum quantum ad usum;? hoc tamen rarius contingit. Illa ergo regna 
sunt iusta et legitima in quibus modus acquirendi potestatem et usus 
potestatis est rectus, uel saltem modus acquirendi; et huiusmodi? regna 
sunt sub Dei prouidentia sicut bona. Illa uero sunt iniusta in quibus ut- 
rumque dictorum uel alterum deficit; et hec sunt sub Dei prouidentia 
sicut mala. Permittit autem Deus huiusmodi!’ regimen uel ad proba- 
tionem bonorum uel ad penam malorum uel aliis causis sibi cognitis. 

Et secundum determinata dicendum est quod quia apud gentiles 
aliqui potestatem regis recte!! sunt assecuti, et ipsa potestate sunt recte 
usi, ideo apud eos sunt!? aliqua regna legitima et iusta. Vt autem de- 
scendamus ad regnum siue imperium Romanum cuius monarchiam 
tenuit Constantinus, dicendum quod regnum istud pre!’ omnibus regnis 
gentilium fuit latius et subilimius, et iniuste quidem cepit, quia!^ per 
latrocinia et uiolentias. Sed in processu bonis moribus regebatur, 
propter quos metuit tam late ac potenter augeri, ut beatus Augustinus 
ait. Et proptet bonum regimen ipsius imperii pluribus gentibus factum est 
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punished, the innocent defended, the common good procured, and the 
society itself preserved. 

Some, however, pursue the good of rulership by a righteous path 
and some by a perverse one. Someone achieves rulership rightly when 
he is appointed by the agreement and common consent of the multi- 
tude; or, beyond this, by the special ordinance of God Himself, as in the 
case of the Israelite people; or by the institution of those who act on 
God's behalf, as it must be among the Christian people. But he achieves 
rulership perversely who, out of a desire for mastery, or by force or deceit 
ot some other unworthy means, usurps ruling power to himself. Some- 
one may, howevet, achieve princely power unworthily yet subsequently 
be made a true ruler either by the consent of subjects or by the authority 
of a superior. And just as the mode of acquiring ruling power can be 
righteous and wicked, so also can be the use of power once obtained; 
for some use the power that they have rightly, and some wickedly. 

From these considerations arises a fourfold distinction. For the 
rule of some is righteous both in the manner of its acquisition and in 
its use; the rule of some, on the other hand, is perverse in the manner 
of its acquisition but righteous in its use; and the rule of some is per- 
verse in each of the stated ways; and the rule of some is righteous in the 
manner of its acquisition but perverse in its use, though this occurs 
more rarely. Those kingdoms are just and legitimate, therefore, in which 
the manner of acquiring power, and the use of power, or at any rate the 
manner of acquiting it, is righteous; and such kingdoms are under the 
providence of God as good. Those are unjust, however, in which one or 
both of the qualities spoken of are missing, and these are under the 
providence of God as evil. But God permits such kingdoms to exist 
either to prove the good or to punish the wicked, or for other purposes 
known to Him. 

And according to these definitions it must be said that because, 
among the gentiles, some kings have acquired power rightly and made 
righteous use of such powet, there are therefore some kingdoms among 
them that are legitimate and just. To come down to the kingdom or em- 
pire of the Romans over which Constantine held sway: it must be said 
that that kingdom was broader and loftier than all the kingdoms of the 
gentiles, yet it indeed began unjustly, because by robbery and violence. 
But, in its progress, it was governed according to good morals, by reason 
of which it desetved to become so broad and mighty, as the blessed 
Augustine says.! And because of the good rule of that empire, it was made 
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gratum, ita ut uoluntarie Romano imperio se subicerent uel eius domin- 
ium! tolerarent, et ita factum est quodam modo iustum et legitimum: non 
tamen per omnem? modum iustum, tum? propter eius malum initium, 
tum propter Christiane fidei defectum et falsorum deorum cultum quibus 
attribuebant ipsius^ regni potentiam, tum propter potestatis malum usum, 
quia plures eorum qui principabantur in ipso regno uel imperio tyranni 
fuerunt, male utentes potestate regiminis; et hii qui boni fuerunt non bene 
usi sunt potestate quantum ad omnia, sed quantum ad aliqua. 

Constantinus tamen inter alios laudabilis extiti? propter multa, ut pa- 
tet ex scriptis in quibus referuntur gesta principum Romanorum. Vnde 
potest dici quod Constantinus iuste obtinuit imperium humano iure, et 
ideo potuit illo iure concedere, quod tenebat. Et Romanus pontifex hu- 
mano iure dignitatem imperii Romani accepit a Constantino. Quid autem 
operetur hoc ius humanum supra diuinum, dictum est supra. Ad id® ergo 
quod obicitur quod regnum Romanum, cum esset sine iustitia fuit latro- 
cinium, dicendum est quod illud regnum est latrocinium in quo est defec- 
tus iustitie qualiscumque. In regno autem Romano, precipue postquam 
cepit augeri, fuit quidem aliqua iustitia, non tamen illa que est formata per 
fidem Christi, que sola dicitur uera iustitia; et ideo regnum Romanum non 
fuit latrocinium pro illo tempore. Tamen non erat per omnem" modum 
iustum, quia iustum regnum per omnem? modum esse non potest, ubi 
deest Christi fides. 

Vnde sciendum est quod apud gentiles qui fidem Christi habuerunt 
potuit esse iustum regnum, et utique fuit, sicut patet in Melchisedech et in 
Iob. Apud Iudeos etiam iustum? regnum esse potuit et fuit. Deo special- 
iter prouidente regnum!" ipsi populo Israel, in quo etiam erat fides Christi 
uenturi. Apud Christianos quoque iustum regnum esse potest et est indu- 
bitanter. Apud infideles autem, quantumcumque aliter recte uiuentes, 
potest esse iustum regnum secundum aliquid, non tamen per omnem 
modum. Iniustum autem per omnem!! modum regnum? potuit esse et 
potest, et fuit et est aliquando tam apud fideles quam apud infideles. 

Alia dubitatio est circa id quod dictum est, quod habentes potes- 
tatem spiritualem possunt possidere temporalia. Contra quod uidetur 
esse id quod ait Deus apostolis cum eos!? ad predicandum misit: *No- 
lite possidere aurum neque argentum," et cetera. Ad hanc dubitationem 
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pleasing to many nations, so that they willingly submitted themselves to 
the Roman empire or tolerated its dominion; and so it became in a cer- 
tain way just and legitimate. It was not, however, just in every way, be- 
cause it had an evil beginning, and because it lacked the Christian faith 
and worshipped the false gods to whom the Romans attributed the 
power of their kingdom, and because it made wicked use of power; for 
many of those who ruled in that kingdom or empire were tyrants who 
used the power of government ill. And those who were good did not 
use their power well in all things, but only in some. 

Constantine, however, stands out among the others as being praise- 
worthy for many things, as is clear from the writings in which the 
achievements of Roman princes are recorded. Hence it can be said that 
Constantine obtained the empire justly under human law, and therefore 
that he could grant what he held under that law. And the Roman pon- 
tiff received the dignity of the Roman empire from Constantine under 
human law; and how this human law may operate in addition to the 
divine has been described above. Therefore, as to the objection that the 
Roman kingdom was a band of robbers because it was without justice, 
it must be said that a kingdom is a band of robbers when justice of 
every kind whatsoever is absent from it. But in the Roman kingdom, 
especially after it had begun to grow great, there was a certain kind of 
justice, albeit not that which is formed by the faith of Christ, which 
alone is called true justice; and so the Roman kingdom was not at that 
time a band of robbers. It was not, however, just in every way, because 
a kingdom that lacks the faith of Christ cannot be just in every way. 

Hence it must be known that, among the gentiles who had [ie. in 
whom was prefigured] the faith of Christ, there could be, and indeed was, 
just kingship, as is clear in the case of Melchizedek and Job. Among the 
Jews also, just kingship could and did exist, for God provided a king- 
ship especially for the people of Israel, in whom also the faith of Christ 
was to come. And just kingship can and does undoubtedly exist among 
Christians. Among unbelievers, however, there can be just kingship in a 
certain degree, to whatever extent they otherwise live rightly, but not in 
every way; and kingship could and can be, and has been and sometimes 
is, unjust in every way among both believers and unbelievers. 

Another doubt concerns the statement that those who have spiritual 
power can possess temporal things. Against this seems to be the fact 
that, when he sent them out to preach, God said to the apostles: “Pos- 
sess neither gold nor silver," and so on.! To this doubt it must be said 


L Cf. Matt. 10:9. 
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dicendum est quod prelati ecclesiarum possunt temporalia possidere tum 
ad sustentationem sue uite tum ad dispensandum pauperibus et in alios 
pios usus; nec solum quantum ad usum sed etiam quantum ad domin- 
ium temporalia possunt habere. Tamen sollicitudinem circa ista tempo- 
ralia! debent aliis committere, ut liberius intendere ualeant spiritualibus 
actibus. Vnde legimus Christum loculos habuisse ac eos lude com- 
misisse, in quo presignabatur quod ecclesia erat habitura temporalia. 
Apostoli quoque temporalia habuerunt, cum hii qui conuertebantur ad 
Christum uendebant possessiones et pretium ponebant ante pedes 
apostolorum, qui distribuebant unicuique sicut opus erat. Tamen postea 
sollicitudinem dispensationis huiusmodi? commiserunt septem diaconi- 
bus. 

Ad id ergo quod obicitur de uerbo Christi ad apostolos, dicendum 
est quod hoc mandauit Christus non quia illicitum esset possidere au- 
rum et argentum, sed ut alii, uidentes apostolos contemnere temporalia, 
magis mouerentur ad conuersionem. Vel hoc dixit ad ostendendam 
confidentiam quam de Deo predicatores habere debent. Vel hoc dixit 
ut doceret quod? pro exercendo predicationis officio, omnis alia* cura 
et sollicitudo pretermittenda est. Vel hoc dixit quia sic erat expediens 
pro illo tempore. Vel hoc dixit ut sciant predicatores, ratione sui officii, 
alios sibi? debitores esse in temporalibus, dignus est enim operarius 
mercede sua. 

Alia dubitatio est circa id quod dictum est, Petrum fuisse caput 
apostolorum et omnium fidelium, et similiter eius successores esse 
caput ecclesie. Contra hoc enim esse uidetur quod unius corporis est 
unum caput tantum. Christus autem est caput ecclesie; quare Petro et 
eius successori non conuenit esse caput/ Ad hanc dubitationem 
dicendum est quod quidam asserunt Petrum non fuisse caput ecclesie, 
quia in eo non fuit plenitudo spiritualium sensuum; et quia non a 
Petro uocamur Petrini, sed? a Christo Christiani; et quia ab ipso non 
deriuatur ad ceteros potestas spiritualis non enim ipse solus recipit 


claues sed tota ecclesia in ipso, qui significabat totam ecclesiam, et omnes 
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that the prelates of churches can possess temporal things both to sustain 
their lives and to distribute to the poor and for other pious uses, and they 
can have temporal things not only as regards use but as regards lordship 
also. They must, however, entrust the care of those temporal things to 
others, so that they may be more free to attend to spiritual things. Hence 
we read that Christ had money bags and entrusted them to Judas, and in 
this it was prefigured that the Church was to have temporal things.! The 
apostles also had temporal things, because those who were converted to 
Christ sold their possessions and laid the proceeds before the feet of the 
apostles, who distributed to each according to his need? Nonetheless, 
they subsequently entrusted the care of such distribution to the seven 
deacons.? 

As to the objection concerning Christ's words to the apostles, there- 
fore, it must be said that Christ commanded this not so that it should be 
unlawful to possess gold and silver, but so that others, seeing that the 
apostles despised temporal things, should be more greatly moved to con- 
version. Or He said this to show the trust that preachers must have in 
God; or He said this to teach that all other care and anxiety must be set 
aside for the sake of carrying out the duty of preaching; or He said this 
because it was expedient for that time; or He said this so that preachers 
might know that others are their debtors in temporal things by reason of 
their office, for the labourer is worthy of his hire. 

Another doubt concerns the statement that Peter was the head of the 
apostles and of all the faithful, and, similarly, that his successors are the 
head of the Church; for against this seems to be the fact that there is only 
one head of one body, and Christ is the head of the Church. It there- 
fore cannot belong to Peter and his successors to be a head. To this 
doubt, it must be said that certain persons assert that Peter was not 
the head of the Church, because in him there was not fullness of the 
spiritual senses;> and because we are not called Petrines from Peter, but 
Christians from Christ; and because spiritual power does not devolve 
from him to others, for it was not he alone who received the keys, but 
the whole Church in him, who signified the whole Church, and all the 


L^ John 12:6. 

2 Acts 4:35. 

* Acts 6:1ff. 

^ Cf. Luke 10:7. This and the preceding paragraph is clearly an abridgment of 
Aegidius Romanus, De eccl. pot. 2:1—3. Possibly it is in view of the controversy of Boniface 
VIII with the Franciscan Spirituals that both James and Aegidius think it worthwhile to 
make the point specifically that “habentes potestatem spiritualem possunt possidere 
temporalia...nec solum quantum ad usum sed etiam quantum ad dominium." 


& Cf. p. 97. 
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apostoli! a Christo eque principaliter receperunt potestatem. Vnde Ysi- 
dorus dicit quod “ceteri apostoli cum Petro pari consortio honoris et 
potestatis effecti sunt." Sed hec assertio non est uera; immo, uere 
Petrus dictus est ecclesie caput, et similiter quilibet eius successor. 
Tamen considerandum quod sicut plenitudo potestatis non eodem 
modo conuenit Christo et eius uicario, ut supra declaratum est, ita 
etiam ratio capitis? non eodem modo conuenit Christo et eius uicario. 
Quia Christo conuenit? principaliter et excellenter, uicario autem eius 
ministerialiter et secundario; et ideo non denominamur a Petro Petrini 
sed Christiani a Christo, quia denominatio fit a principalior et excel- 
lentiori. Sicut etiam non oportet^ quod in Petro fuerit plenitudo spirti- 
tualium sensuum, hoc enim conuenit ei qui est caput excellenter et 
principaliter. 

Quod autem de equalitate potestatis addunt non est uerum. Nam sic 
accepit ecclesiam clauium potestatem ut ab uno deriuaretur ad alios, et, 
licet omnibus apostolis Christus contulerit potestatem, tamen? uoluit in 
hac potestate Petrum habere primatum super alios, ut supra fuit osten- 
sum; ita ut, quamuis apostoli a Christo primo potestatem acciperent, 
tamen postmodum etiam a Petro, eius prelato, ipsam recognoscerent. 
Dictum uero Ysidori sane debet intelligi ut dicuntur apostoli habuisse 
parem potestatem cum Petro, id est similem, non autem parem, id est 
equalem. Vel aliter dicendum est? quod habuerunt parem potestatem 
quantum ad actus et effectus potestatis, non autem quantum ad institu- 
tionem et modum habendi potestatem. Non enim fuit omnium par in- 
stitutio, sed unus prefuit omnibus. 

Ad id autem quod’ obicitur, quod? unius corporis est? unum caput, 
dicendum quod Christus et eius uicarii!® non dicuntur duo capita sed 
unum, quia papa non dicitur caput nisi in quantum gerit uicem Christi et 
eius personam representat. 

Vltima dubitatio est circa id quod dictum est, papam habere pleni- 
tudinem potestatis, contra quod esse uidetur quod papa dicitur Christi 
uicarius. Ille autem qui est uicarius alicuius non habet plenitudinem 


potestatis que est in eo cuius est uicatius. Ad hanc dubitationem!! 
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apostles received power equally from Christ as from a principal. Hence 
Isidore says that "the other apostles were made Peter's peers in honour 
and powet."! But this assertion is not true. On the contrary, Peter is truly 
called the head of the Church, and so also is each of his successors. It 
must be noted, however, that, just as fullness of power does not belong 
to Christ and to His vicar in the same way, as was shown above, so too 
the character of a head does not belong to Christ and to His vicar in the 
same way; for it belongs to Christ principally and excellently, and to His 
vicar ministerially and secondarily.2 And so we are not called Petrines 
from Peter, but Christians from Christ, because the name comes from 
what is more principal and more excellent. So too it was not necessary 
that there should be in Peter fullness of the spiritual senses, because this 
belongs to Him Who is head principally and excellently. 

And what is added concerning equality of power is not true. For the 
Church has received the power of the keys in such a way that it may be 
devolved from one to others, and, though Christ conferred power on all 
the apostles, He nonetheless willed that Peter should have primacy in this 
power over others, as was shown above: so that, though the apostles re- 
ceived power from Christ in the first instance, they nonetheless subse- 
quently acknowledged it as being from Peter also, as their leader. When 
Isidore says that the apostles had parity of power with Peter, then, this 
parity is to be understood as similarity, but not as parity in the sense of 
equality. Or, alternatively, we must say that they had parity of power in 
terms of the action and effect of power, but not in terms of the institu- 
tion of power and the mode of having it. For they were not all on a par 
with respect to institution, but one of them was placed above the others. 

As to the objection that there is one head of one body, it must be 
said that Christ and His Vicar are not called two heads but one, because 
the pope is not called a head except insofar as he acts on Christ’s behalf 
and represents His person. 

The final doubt arises in connection with the statement that the 
pope has fullness of power. Against this seems to be the fact that the 
pope is called the Vicar of Christ; for he who is another's vicar does not 
have the fullness of power that is in him whose vicar he is. To this doubt 





1 Neither this statement nor any sentiment consistent with it occurs in the 
authentic works of St Isidore. As Mgr Arquilliére notes (Le plus ancient traité, p. 307), 
“nous le voyons exprimer l'idée diamétralement opposée dans une lettre à l'évéque de 
Tolède”: i.e. Epist. 8 (PL 83:908). The words quoted in the text are from the pseudo- 
Isidorian Decretales (ed. P. Hinschius, Decretales Pseudo-Isidorianae et Capitula. Angilramni, 
Leipzig, 1863, p. 79). 

? See pp. 97 and 117—119; also Introduction, pp. xxiii-xxiv. 
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dicendum quod, dato quod nomine uicarii non importetur plenitudo pot- 
estatis, non propter hoc dicendum est quod papa, qui est Christi ui- 
carius, non habeat plenitudinem potestatis; quia hec plenitudo intelligi- 
tur et exprimitur ex aliis nominibus que ipsi conueniunt, ut ex eo quod 
dicitur caput et pastor et alia plura. Vel aliter est dicendum quod aliud 
est considerate proprietatem significationis nominis que ex primaria 
impositione conuenit nomini, aliud uero usum significationis ad quem 
quasi secundario accommodatur. Si ergo in nomine uicarii consideretur 
proprietas significationis, sic non importatur per hoc nomen potestas 
diminuta. Vicarius enim dicitur a uice, quo nomine! opus et officium 
insinuatur. Vnde uicatius alicuius dicitur qui agit opus illius; secundum 
quem modum apostoli dicuntur Christi uicatii sicut in prefatione dicitur 


E 


“quos operis tui uicarios eidem," scilicet gregi, “contulisti preesse pas- 
tores"; et consequenter successores apostolorum uicarii Christi dicun- 
tuf. 

Sed singulari modo uicarius Christi dicitur summus pastor ecclesias- 
tici gregis, scilicet Petri successor; hinc etiam in aliis quibuslibet rebus 
una res dicitur alterius uicatia, que ei equiualet. Vnde dicitur in Leuitico: 
“Qui percusserit animal reddat uicarium, id est animam pro anima,” 
quasi dicens,? reddat equiualens, id est, animal pro animali, ut aperte 
intelligatur totum animal, uidelicet, eque bonum; alias non esset restitu- 
tio debita qualem intendit lex. Et ita, ex proprietate significationis 
nominis, cum aliquis dicitur alicuius uicarius in officio seu potestate, in- 
sinuatut potestas in eo non? diminuta sed equalis. Si uero in nomine ui- 
carii consideretur usus ad quem quasi ex accommodatione attrahitur,* sic 
aliquando sumitur hoc nomen ad designandum potestatem nor? plenam, 
ut ille secundum hunc modum dicatur uicarius alicuius cui ab eo com- 
mittitur potestas, non tamen plena et totalis. Huiusmodi® autem ex- 
emplum habemus in Exodo, ubi dicitur quod Moyses, ex consilio 
lethro, elegit uiros strenuos de populo, quibus commisit iudicium mi- 


norum et faciliorum, maiora et grauiora reseruans ad se referenda. Hoc 
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it must be said that, granted that the title of vicar may not imply fullness 
of powet, it should not on this account be said that the pope, who is 
the Vicar of Christ, may not have fullness of power; for this fullness is 
to be understood and explained in terms of the other titles that belong 
to him: that is, from the fact that he is called ‘head’ and ‘shepherd’ and 
many other things. Or, alternatively, it must be said that it is one thing 
to consider the strict signification of a title according to the primary 
meaning that belongs to that title, and another to consider its use ac- 
cording to the secondary meanings to which it is adapted. If, there- 
fore, the title ‘vicar’ be considered in terms of its strict meaning, no 
diminution of power is implied by this title. For the word ‘vicar’ is 
derived from vicis, which word implies ‘work’ and ‘office.’ Hence a 
‘vicar’ is said to be one who performs the work of another; and, in 
this sense, all the apostles are called vicars of Christ, as in the Preface, 
where it is said: “[that it may be governed by those same rulers] whom, 
as vicars of Thy work, Thou hast appointed to be shepherds over it,” 
that is, over Thy flock! And, consequently, the successors of the apos- 
tles are called vicars of Christ. 

But in the singular sense, the Supreme Pastor of the ecclesiastical 
flock, that is, the successor of Peter, is called the Vicar of Christ in the 
same way that anything at all that is the equivalent of something else is 
called a ‘vicar.’ Hence it is said in Leviticus: “He that killeth a beast shall 
render a vicarius: that is, beast for beast" which is to say that he is to ren- 
der an equivalent, that is, animal for animal? by which, clearly, is to be 
understood a whole, that is, an equally good, animal: otherwise there 
would not be due testitution of the kind that the Law intends. And so, 
having regard to the strict meaning of the title, when someone is said to 
be another’s vicar in office or power, this suggests that the power that he 
has is not diminished, but equal. If, however, the title of vicar be con- 
sidered in relation to the other uses to which it is applied as it were by 
adaptation, the title may then sometimes be taken to designate a power 
that is not full; and so, according to this sense, someone may be called 
the vicar of another to whom the other’s power has been entrusted, but 
not fully and totally. We have an example of this in Exodus, where it is 
said that, on the advice of Jethro, Moses chose able men from the peo- 
ple, to whom he entrusted the judgment of smaller and easier matters, 
reserving the greater and weightier ones to be referred to himself? The 


1. Missale Romanum, Preface of the Apostles. 
2 Levit. 24:18. 
*. Exod. 18:14ff. 
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autem et prelati ecclesie imitando faciunt, constituentes in causis et ne- 
gotiis cotidianis et! minoribus operibus quosdam qui ab aliquibus ui- 
carii, ab aliquibus officiales dicuntur; opera uero maiora ipsi exercent. 
Vel aliter dicendum ad obiectionem quod, supposito quod uicarius 
minus possit quam ille cuius uicarius est, recte papa uicarius Christi dici- 
tur. Non enim habet totam illam? plenitudinem potestatis quam Chtis- 
tus habet, sicut supra declaratum est; habet tamen plenitudinem 
potestatis? spiritualis et temporalis que ad regimen ecclesie^ militantis 
communicata est ecclesie ab ipso Domino nostro Iesu Christo, cuius 
potestas et imperium sine fine permanet in secula seculorum. Amen. 


Explicit opusculum de regimine Christiano? compilatum a fratre Iacobo 
de Viterbio, ordinis eremitarum sancti Augustini. 
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prelates of the Church also act in imitation of this, appointing certain 
persons, who are called vicars by some and officials by others, to the 
conduct of daily affairs and business and to smaller tasks; but they per- 
form the greater tasks themselves. 

Or, alternatively, it must be said to the objection that, on the suppos- 
ition that a vicar can do less than he whose vicar he is, the pope is still 
rightly called the Vicar of Christ. For he does not have the whole of 
that fullness of power that Christ has, as was shown above; but he does 
have the fullness of spiritual and temporal power that has been com- 
municated to him for the government of the Church Militant by our 
Lord Jesus Christ Himself, Whose power and authority remain for ever 
and evet. 


Here ends the short work on Christian government composed by 
Brother James of Viterbo of the Order of Hermits of Saint Augustine. 
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life and work of, xv—xvi 
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date of, evidence for, 
xvii—xviii 
manusctipt tradition of, 
xviii-xxi 
literary character of, xxi— 
xxii 
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as priest and king, 133 
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kingship of, 319 
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as priests, 129 
as kings, 139 
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Marsilius of Padua, xxvi 
Mary, Immaculate Conception of, 
as illustrating ‘fullness, 265 
Material sword, 207, 293—297 
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priesthood of, 125, 127 
kingship of, 319 
as both priest and king, 107, 
133 
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Miracles, power to perform, 121— 
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authority of, pope’s compared 
to, 177 
kingship of, 283 
delegation of power by, 325— 
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princes, 219 
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